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Introduction

The caravan returning from the Hujjatul-Widdah (the Final
Pilgrimage) of the Prophet Muhammad, peace be upon him and
his progeny, was halted unexpectedly. The archangel Jibreel
(Gabriel) had come with the message from Allah: ‘O Apostle!
Deliver what has been revealed to you from your Lord, and if
you do not, then you have not delivered His message, and Allah
will protect you from the people’ (Qur'an 5:.67).

The place where the Muslims had stopped was at Ghadir Khum.
The Prophet delivered a sermon and appointed Imam Ali, peace
be upon him, as his successor. His words were: *O Muslims!
Who is more worthy [in the eyes of] the believers than their
ownselves?” The audience replied: ‘Allah and His Messenger
know better.” Hearing this, the Prophet declared: ‘I am the
Master (Mawla) of the faithful and I have rights over them even
more than what they have over themselves. Therefore of
whomever I am the Mawla, (this) Ali is his Mawla.’

The first to congratulate Imam Ali was Umar ibn al-Khattab
who said: ‘Excellent! How fortunate you are O Abul Hasan!
Now you have become my master as well as of all the Muslims."

This all happened 1,400 years ago. But alas! The events
following the death of the Prophet took a different turn and

Imam Ali was by-passed as the mawia or the leader of the
Muslims.

Various reasons have been given for this, including: -



1. By mawla the Prophet meant “friend.’ It is difficult to accept
this. Would the Prophet have stopped the whole caravan to
declare his friendship with Imam Ali and to make friendship to
Imam Ali obligatory?

2. The Prophet did not appoint anyone and expected the
Ummah to make a decision for itself, How can this be? Did the
person who foresaw the fall of Khusrow and Caesar not see the
plight of his Ummah after he was gone and not appoint a
successor? And what of the occasions when he said: ‘Whoever
helps me today will be my successor’ and ‘Tomorrow I will give
the standard of the army to the one who will be my successor’?

There is far too much evidence to show that the Prophet did
indeed appoint his successor. However, history took its own
course and what happened cannot be undone now. As a result,
we have two major schools of thought — Sunnis and Shi‘as, The
followers of the two schools of thought are Muslims and this
cannot be denied or challenged. The ways and means of co-
existence have to be identified. There has to be a healthy
discussion between the two schools of thought with a view to
increasing understanding between them. The declaration of kufr
does not help the cause of understanding. The Muslims have far
too many enemies. Let us make sure that our enemies do not use
our differences, such as they are, to thwart our unity.

The event of Ghadir has to be looked at from a positive
perspective. Ghadir should provide a means of uniting the
Muslim Ummah and teach us lessons in leadership which are
essential if Muslims are to once again achieve the position of
eminence.

Let the Eid of Ghadir, that we so enthusiastically celebrate the
world over, be our pivot towards Islamic unity and leadership.
Let our Sunni brethren present their viewpoints keeping in mind
the two principles of Islamic unity and leadership.

We would like to take this opportunity to thank Dr Abdulaziz
Sachedina, Sayyid Muhammad Rizvi and Brother Husein

Khimjee for their contributions. We would also like to thank
Al-Tawhid Institute for allowing us to reprint the translation of
A Study on the Question of Al-Wilaya by As-Shahid Ayatullah
Muhammad Bagqir al-Sadr.

Ghulam Abbas Sajan
President

Islamic Shi‘a Ithna-Asheri
Jama‘at of Toronto

July 11, 1990
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sister Bint al-Huda by the tyrant Saddam Takriti, raised the
banner of opposition to the regime in the glorious tradition of
his predecessors going back to Imam Husayn, upon whom be
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In the Name of Allah, the Merciful the Compassionate

Chapter 1

A Study on the Question
of Al-Wilaya

By As-Shahid Ayatullah Muhammad Bagir al-Sadr
(Transiated by Dr P Haseltine)

Praise be to Allah, the Lord of the Worlds, and prayers and
peace be upon Muhammad and his Family (4A/ al-Bayr).

Some modern scholars view Shi‘ism as an accidental manifest-
ation in Islamic society, and see the Shi‘a as a part of the main
chorus of the Islamic community; a result of the events which
took place with the passing of time and of specific social
developments, which in turn led to the formation of a special
sectarian attitude within this larger body, and then gradually
expanded into a sect. Having assumed this fact, these scholars
disagree as to the actual events and developments which led to
the growth of this manifestation and to the birth of this sect.

Some assume/that the supposed political activities of ‘Abd Allah
tbn Saba‘' formed the basis for the formation of the Shi‘a.
Others, however, attribute the appearance of Shi‘ism to the
khilafah of Imam Ali, prayers and peace be upon him, and to
the political and social position which was established during
that era, according to the events which took place. While others
assume that the appearance of the Shi‘a was hidden in events
which occurred later than this in the historical process of Islamic
society.

What has encouraged many of these scholars to the assumption



and the belief that Shi‘ism was an accidental manifestation in
Islamic society is, in my opinion, the fact that the Shi‘a in the
early times only constituted a small part of the whole Islamic
community. This fact has given them the impression that non-
Shi‘ism was the original foundation of Islamic society, and that
Shi‘ism was an accidental and exceptional manifestation, whose
causes must lie in the development of the partics opposed to the
situation of the day.

However, it is hardly logical to define principles or exceptions,
or bases and deviations, according to largeness or comparative
fewness of numbers, and it is erroneous to consider non-Shi‘ism
as the basis according to its large numbers, and to consider
Shi'ism as a deviant, accidental manifestation because this
disagrees with the fundamental nature of doctrinal divisions.
We have often found a particular doctrinal division within the
development of a single religion founded upon the basis of some
difference in the definition of the tenets of that religion without
there being two equal doctrinal divisions according to numbers.
Yet they may be equal according to their purity of origin and
equally expressive of the religion, while differing as regards to its
basic character. Thus it is not in any way permissible for us to
construct our conceptions of the internal doctrinal divisions
within Islam, of the Shi‘a and others, according to numerical
strength.

Similarly, it is not permissible for us to link the birth of the Shi‘a
presentation of Islam in the development of Islam with the birth
of the word ‘Shi‘a’ or ‘Shi‘ism’ (al-Tashayyu*) as a technical term
or special name for a clearly defined group of Muslims; for the
birth of technical terms is one matter and the growth of
conventions and presentations is quite another.

Even if we did not find the word *Shi‘a’ in the normal language
used during the lifetime of the Prophet, may Allah bless him and
his family and grant him peace, or after his death, this would
not mean that the Shi‘a presentation of Islam and its attitudes
did not exist. It is in this spirit that we must deal with the

question of Shi‘ism (al-Tashayyw') and the Shi‘a, and answer the
two following questions:

a) How did Shi‘ism come into existence?
b) How did the Shi‘a appear?

How Shi‘ism came into existence

As for the first question, we can regard Shi‘ism as a natural
consequence of Islam, and as a representation of the presentation
of Islam which it was obliged to attain if it was to protect its
healthy growth.

We can in fact infer a logical inference to this presentation of
Islam from the faith which the Prophet commanded, according
to the nature of its formation and the conditions which
surrounded it. The Prophet was assuming the leadership of a
revolutionary faith, and inducing radical transformations of the
customs, structures and concepts of society. The path for such a
task of transformation was obviously not a short one, but was
rather long and protracted because of the vast spiritual divisions
between jahiliyyah and Islam. The faith which the Prophet
practiced had to begin with the Jahili man and raise him to new
institutions, thus converting him into an Islamic man who could
carry the new light, and uproot the trunk and roots of jahiliyyah
from his heart and mind.

And the Great Leader made astonishing headway in the task of
transformation in a very short time, but it was necessary for this
task of transformation to continue on its way even after the
death of the Prophet, who knew that his death was near some
time before it actuaily occurred and he disclosed this openly in
‘The Pilgrimage of Farewell’ (Hujjat al-Wada); so his death was
not unexpected.

This means that he had ample time to contemplate the futyre of
the faith after his demise, even if we disregard the factors of
contact with the Unseen and the divine protection for Islam
stemming from revelation. In light of this we can see that the
Prophet had three possible paths before him to ensure the
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proper consequences of the future of the faith.

The First Path

The first path would have been to adopt a passive attitude
towards the future, and to be content with the part which he had
played in leading and directing the da‘wah during his lifetime,
leaving its future to circumstance and chance.

It is of course unthinkable to attribute such passivity to the
Prophet because it grows from two different possibilities, neither
of which can be levelled against the Prophet. The first possibility
is the belief that such passivity and disregard would have no
effect upon the future of the da‘wah, and that the Ummah which
would follow his da"wah would be capable of acting independent-
ly in a manner which would protect the da‘wah and ensure it
against deviation.

But this belief is totally indefensible, and indeed the essential
nature of things would seem to indicate the opposite, because
the da'wah was by its very nature a radical and transformatory
factor, which aimed at building a new community from which
all jahili principles would be removed. It was, however, aiso
prone to dangerous possibilities when deprived of its leader and
of all guidance. And such perils were sure to arise if no
allowances were made for the vacuum left by the Prophet’s
death, which would leave the Ummah without any guidance,
and from the subsequent needs of the Ummah to adopt an
extemporaneous attitude in the shadow of the massive difficulties
posed by the death of the Prophet. Had the Prophet left the
Ummah without. any guidance regarding the development of
Islam, it would have had to face the problem of conducting itself
without its leader while facing the most dangerous issues ever to
confront Islam without possessing any prior experience thereof.
Such a state of affairs would also have required that the Ummah
adopt an immediate policy as to how to conduct itself in spite of
the danger posed by the problem, because the vacuum could not
be allowed to continue. And this speedily-arranged policy would
have had to be instituted just when the Ummah was suffering the
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staggering shock of losing its Great Leader. This shock must
obviously have shaken the foundations of logical thought and
exacerbated any disorders, and it was perhaps this shock that
forced one of the sahaba to announce that the Prophet had not
died and would not die.

These are the dangers which might have arisen from any
religious immaturity on the part of the sahaba, who had not yet
attained the standard at which the Prophet could feel satisfied,
of a reasonable reaction to the khilafah after his death, within
the religious framework of Islam, and of their ability to
overcome the hidden contradictions which existed, and con-
tinued to exist, in the minds of the Muslims, regarding their
divisions into the Muhajirun and Ansar, Quraysh and the rest of
the Arab tribes of Makkah and Medina.

There are also the dangers which arose from the existence of
anonymous factions within the Ummah who acted treacherously
from the time of the Prophet onwards. This is the faction which
the Qur’an calls the munafiqun (hypocrites). When we add to
them the large numbers who converted to Islam after the
conguests, becoming Muslims for material gains and not out of
spiritual awakening, we can begin to assess the danger posed by
these groups, who would find a chance to grow and expand in
the vast vacuum which would result from the absence of the
guiding leadership.

Obviously the acceptance of such a perilous position after his
death could not be envisaged by any ideological leader, let alone
by the Seal of the Prophets,

indeed Abu Bakr was loathe to leave the arena without ensuring
a positive future for the government by the appointment of one
who could fully comprehend and control its affairs...

Similarly, the people rushed to Umar when he was struck down
saying: ‘O Leader of the Faithful, if you would only set out a
covenant,’' fearing the vacuum of authority which the khalifah

"Tarikh al-Tabari, 5/26.
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would leave behind him, in spite of the political and social
concentration which the da‘wah had attained during the 10 years
following the death of the Prophet. And Umar designated six
people to calm their fears. Umar recognized the extent of the
danger posed by the circumstances of as-Saqifa, and the possible
complications which might have arisen from the improvised
nature of the khilafah of Abu Bakr, when he said: ‘The
appointment (ba'yah) of Abu Bakr would have been a fatal
mistake had Allah not protected us from its evil,*?

Abu Bakr himself regretted the speed with which he had
accepted authority and taken over its difficult problems,
although he had sensed the danger of the situation and the
necessity for a quick solution, when he said, when blamed for
accepting the authority: ‘Indeed the Messenger of Allah had
died and the people had only just emerged from Jahiliyyah. So 1
feared that they would be subject to temptations, and my
associates encouraged me therein.”

If all this is true then it must also be evident that the Pioneer and
the Prophet of Islam felt the danger of a negative attitude more
acutely, and understood the exact nature of the situation and
needs of the task of radical transformation, which he had
instigated in the Ummah so newly emerged from jahiliyyah,
more profoundly than Abu Bakr.

The second possibility which could explain the passivity of the
Leader towards the future and progress of Islam after his death
is that he did not seek to protect Islam from this peril, although
aware of the great danger posed by such a stance, because he
viewed Islam advantageously and was only interested in
protecting it during his lifetime, so that he could receive benefits
and gains from it while uninvolved in its future protection after
his death,

This explanation is unthinkable in the case of the Prophet, or
even if we do not regard him as a Prophet, closely involved with

Shark al-Nakj of 1bn Hadid, 6/46.
"Tarikh al-Tabari, 3/20.
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Allah, May He be Praised and Exaited, in every aspect of Islam,
and simply consider him as a leader passionately committed to
his cause similar to any other. We cannot cite any example of a
totally devoted leader who sacrificed himself in the interests of
Istam as did the Prophet until the last moment of his life. In fact
his whole career proves this peoint, and even when on his
deathbed and suffering greatly from his illness he was deeply
concerned with a campaign which he had planned, and the force
which he had dispatched under Usama, and ordered them
saying: ‘Stand ready with Usama’s forces! Convoke the forces of
Usama! Send out Usama’s contingents!” He repeated this
although losing consciousness from time to time.* For indeed
the concern of the Prophet regarding this military campaign
alone was so profound that he expended all his efforts upon it
even on his deathbed, and although he knew that he would die
before he could reap the rewards of this campaign, he did not
allow this to interfere with his task even until his last breath. So
how can we even consider the opinion that the Prophet was
neither preoccupied with the future of Islam, nor planning
against the expected dangers which would confront its safety
after his death?

Finally, during the lifetime of the Prophet there is one act which
is itself sufficient to negate the first assumption, while also
proving that the Prophet was by no means passive towards the
future of Islam, nor unaware of the dangers therein or un-
concerned thereby. Furthermore, this act has been related in the
authentic works of both the Sunni and Shi‘a Muslims. It is that
Umar al-Khattab was amongst a group of men in the house
when the Prophet, who was about to die, said: ‘Bring me
parchment and pen so that I may write something for you after
which you shall never go astray.’s

In fact this act ot the Prophet, which is generally viewed as
authentic, illustrates clearly that he was deeply concerned about

*Tarikh al-Kamil of Tbn Athir and others.

*Musnad Ahmad, /300, Sahik Mustim, Vol 2, at the end of Al-Wasaya; and Sahih
ai-Bukhari, Vol |, Kitab as-Salh.
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the dangers which had to be faced in the future, and recognized
the need to plan ahead so as to protect the Ummah from
deviation, and save it from inattentiveness and disintegration, It
is thus totally impossible to substantiate any claim of passivity
levelled against the Prophet.

The Second Path

The second path is that the Prophet adopted a positive policy
concerning the future of Islam after his death and planned
towards it by advocating the appointment of a shura (counsel)
which would be responsible for the affairs of Islam and leading
the Ummah. This shura would be composed of the first
generation of the faithful, the Muhajirun and the Ansar, who
would represent the Untmah, while formulating the foundations
for the future government and for the leadership of Islam as it
evolved further,

It is obvious, however, that the nature of things and the actual
events which took place concerning the Prophet, the da‘wah and
the faithful refute this hypothesis and disprove the claim that the
Prophet followed this method and sought to invest the leadership
of Islam immediately after his death to the Ummah as represented
in a shura composed of the initial generation of the Muhajirun
and the Ansar.

We shall now examine some of the points which clarify this:

1. Had the Prophet adopted a positive attitude towards the
future of the da'wah and intended that a shura be set up
immediately after his death and that the leadership of the da‘wah
be handed over to someone elected according to this principle,
he would have found it absolutely necessary to educate the
Ummah and the faithful concerning the principles of shura with
its rules and details, and to give it a form which reflected the
divine and holy sanction, while also preparing the Islamic
society both mentally and spiritually to accept this system. This
would have been vital because the Islamic society grew from a
confederacy of clans which had not functioned according to the
political principles of shura before Islam, but had in fact
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generally functioned according to tribal leadership, in which
power, wealth and the principles of inheritance had a large part
to play.

We can easily discover that the Prophet did not seek to educate
his followers concerning the principles, legal details and
theoretical concepts of shura, because such a policy, had it been
carried out, would surely have been reflected and embodied in
the ahadith transmitted from the Prophet, or in the mentality of
the Ummah, at least as far as the earliest generation is concerned
— the Muhajirun and the Ansar — who would have been obliged
to implement the organization of the shura. We do not,
however, find any clearly defined legal evidence from the
organization of a shura in the prophetical ahadith. As for the
mentality of the Ummah or of the earliest generation thereof we
can find no discernible reflection of any aitempt to educate them
to accept this.

Indeed this generation subscribed to two different trends: the
first is led by the 44/ al-Bayt (the People of the House of the
Prophet), while the other is exemplified by those present at
as-Saqifa and the khalifah who only arose after the death of the
Prophet. The first trend was composed of those who believed in
the wisaya and imama, and there is no reflection of any belief in
the concept of shura amongst them. As for those who subscribed
to the second trend, all the proofs and arguments which
occurred during their lifetime and during their careers un-
doubtedly indicate that they neither believed in shura nor
established their careers according to it, and the same is true of
the rest of the groups who were alive at the time of the Prophet's
death.

The following narrative proves this; when Abu Bakr’s illness
became acute he appointed Umar ibn al-Khattab and ordered
Uthman to write down the pledge. So he wrote:

‘In the Name of Allah, the Merciful, the Compassionate. This is
the pledge of Abu Bakr, the khalifah of the Messenger of Allah,

15



to the believers and Muslims. Peace be upon you, and I extol
Allah to you. I hereby appoint Umar ibn al-Khattab as your
liege. So hear and obey!” Then ‘Abd ar-Rahman ibn Awf came
to him and said: ‘How are you this morning, O khalifah of the
Prophet of Allah? So he replied: ‘I am dying, and you have
aggravated my condition because | appointed one of you and
you have all become upset, as you all aspire to this office
yourselves!'6

It is clear from the appointment of this khalifah and from the
disapproval of the opposition that Abu Bakr did not consider
the establishment of a shurag but believed that he had the right to
stipulate the next khalifah and that this situation obliged
obedience on the part of the Muslims. For this reason he
ordered them to hear and obey, and did not simply nominate
Umar, but obliged them to accept his stipulation.

We should also point out that Umar himself believed that he
had the right to appoint a khalifah to rule over the Muslims, and
appointed a group of six people and charged them with
choosing his successor from amongst themselves, without any
reference to the rights of the rest of the Muslims in this election.

Thus the rationale of the function of a shura was not exemplified
in Umar's appointment of a khalifah 10 succeed him, just as it
had not been exemplified in the method employed by the first
khalifah. Indeed, when the people asked Umar about the
appointment of the next khalifah, he said: ‘If one of two men
were still alive 1 would charge him with the khilafah, and they
are Salim the freed slave of Abu Hudhayfa, and Abu Ubayda
al-Jarrah. For if Salim was still alive 1 would not have
designated a shura.”

Also Abu Bakr told ‘Abd ar-Rahman ibn Awf, while conversing
with him on his deathbed: ‘I wish 1 had asked the Prophet of
Allah about the appointment of a successor so that nobody

“Tarikk al-Yagubi, 2/126-127.
"Tabagar ibn Sa'd, 3/248.
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could have contested it.’*

Furthermore one of those present when the Ansar assembled at
as-Saqifa to appoint Sa‘d ibn Ubada, said: ‘If the Muhajirun
from Quraysh disagree they will say, ‘““We are the Muhajirun and
we are his clan and his partisans.” But some of the Ansar said,
"*So we shall say, ““We shall have a khalifah and you shall have a
khalifah. For we will never be content with anything other than
this!"”

When Abu Bakr spoke to them he said: ‘We are the Muslims
and the Mujahirun who were the first to adopt Islam, and for
this reason the people must follow us, because we are the clan of
the Prophet of Allah and of pure Arab lineage.’

And when the 4nsar suggested that the khilafah should alternate
between the Muhajirun and the Ansar, Abu Bakr rejected it,
saying: ‘When the Prophet of Aliah came to the Arabs they
found it difficult to leave the religion of their forefathers and
differed and disagreed with him, then Allah chose the first
Muhajirun to believe in him from his people, and they became
the first to worship Allah in this world, and were his partisans
and kinsfolk, who have the most right to rule after him, which
would only be disputed by the unjust.’

But Al-Habbab ibn al-Mundhir, who encouraged the people in
their determination, said: ‘Stand firmly in support of your claim,
for these people are under your care and protection, and if they
refuse we shall have a khalifah and they shall have one!’

So Umar replied and said: ‘Impossible! Two swords cannot be
sheathed in one scabbard. So only the false claimant, the
deviant, or someone willing to risk his own destruction would
dispute with us concerning the rule of Muhammad and his
legacy, for we are his partisans and his clan."

If we wish to scrutinize this point we must take into consideration

*Tarikh al-Tabari, 4/52.

“See the texts concerning as-Saqifa in Shark an-Nahj, 6/6-9.
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the method of appointment used by the first and second
khulafah;, the fact that this method was not n.?jected; . the
prevalent atmosphere which surrounded the opposing factions
of the leading personalities of the Muhajirun and the Anfar c‘on
the day of as-Saqifa; the obvious inclinations of the Muhaj.rrun‘ in
deciding that the authority should rest with them and no_t with
the Ansar; the emphasis which they placed upon the principle of
inheritance which gave the clan of the Prophet the most right to
succession; the willingness of many of the Ansar to accept the
idea of two khulafah — one of whom would be from the Ansar;
who won the khilafah on that day; and that he regretted not
having asked the Prophet about his successor.

In fact all this proves, without a shade of doubt, that this first
generation of the Islamic Ummah, which also incllfded th(?se
who came to power after the death of the Prophet, did rnot give
any thought to the concept of shura as regards the appointment
of the khilafah nor did they possess a clearly defined under-
standing of its principles; so how can we believe that the P.rophet
had instituted a policy of educating his followers concerning the
legal and theoretical concepts of shura, to prepare the Muhajirun
and the Ansar to submit the leadership of Islam to one elected
according to these principles, when we cannot ﬁnd‘ any actual
implementation of this method, or clear understanding thereof,
amongst this generation!

Similarly, we cannot believe that the Prophet set dow:n this
method and its details legally and theoretically, bu_t did not
attempt to familiarize and educate the Muslims in this respect.

This in fact proves the aforementioned theory that the Prophet
did not present the principle of shura to the Ummah as an
alternative to more traditional methods, because it is improbable
that such a principle could have been presenth and thep
disappeared completely from the reports of all sections of this
society,

Other obvious points which further illustrate this are as follows:
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a) The principle of shura was a new one for this area, which had
not experienced any sort of highly developed government before
the time of the Prophet, and thus required extensive education
to acquaint its inhabitants as to its exact nature.

b) The shura as a concept was unclear and could not be
presented or pul into action without its details, rules, and
guidelines for preference in the case of dispute being clarified.
Moreover, should these guidelines be based upon numbers and
quantities, or upon qualities and experience, or upon other
attributes which would facilitate the clarification of the concept

and render it immediately functional upon the death of the
Prophet?

“¢) In fact shura was an expression of the Ummah's implement-
ation of authority according to consultation and the determin-
ation of the people concerning their government. The respons-
ibility for this lay with all those who were involved in shura. If
this shura was legally acceptable and to be put into practice
immediately after the death of the Prophet, the majority of the
people should have been previously instructed concerning it, so
that each could adopt a positive attitude towards shura and bear
his share of the responsibility.

All these points prove that the Prophet had he wished that a
shura be set up to choose a successor after his death, would have
had to disseminate the concept of shura on a wide and profound
scale to prepare his followers psychologically and to fill any gaps
in their understanding, while also explaining the details which
would make it a workable concept. The presentation of this
concept on this level and wide scale coutd not have been carried
out by the Prophet and then disappear totaily from the minds of

all the Muslims who were alive at the time of the Prophet’s
death.

There is of course the possibility that the Prophet did in fact
present the concept of shurg to its best advantage and on the
scale which circumstances required so that the Muslims under-
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stood its nature, but that political motivations led to its
suppression so that the Muslims felt forced to hide what the
Prophet had already taught them about the rules and details of
shura. This theory is, however, impracticable because whatever
may be claimed about them, these motives could not have
influenced the ordinary Mushms from among the sahaba who
did not participate in the political events which took place
immediately after the death of the Prophet, or play an important
role in the gathering at as-Saqifa, but were rather on-lookers; for
such people represent a large percentage of every society
irrespective of the political forces therein.

If the concept of shura had been presented by the Prophet
according to the requirements of the society this would not have
been strictly for the ears of those who had political motives,
because many peopie would have heard about it and it would
naturally have been reflected in the actions of the ordinary
members of the sahaba, just as the prophetical akadith concerning
the merits of Imam Ali and his designations were actually
reflected in the attitude of the sahaba themselves. Also why did
these political motives not prevent the ahadith concerning the
merits of Imam Ali, his designation and his rights to the
feadership from being handed down to us through the sahaba of
the Prophet, in spite of the fact that these contradicted the
prevalent attitudes of the time, when we possess no reports
concerning the concept of shura? In fact even those who
represented these prevalent attitudes often found themselves in
disagreement concerning political affairs, and would have found
it advantageous to uphold the idea of a shura in opposition to
the other faction. Yet none of these factions used this idea as a
precept which they had heard from the Prophet.

An example of this can be found 1n the position adoptefd b'y
Talha concerning Abu Bakr’s appointment of Umar, and in his
denial of and obvious anger against this appointment, because,
in spite of his rejection, he did not seek to countermand this
appointment by calling for a shura, or to condemn Abu‘ Bakr for
departing from the teachings of the Prophet concerning shura
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and the election of a successor.

2. It is also clear that had the Prophet decided to entrust the first
generation of Muslims, which included the Muhajirun and the
Ansar who were his contemporaries, with the guarding of Islam
after his death and with the responsibility for the continuation
of the task of transformation, he would have been obliged to
prepare this generation with an extensive ideological and
intellectual project so that they could grasp the concept firmly
and practice it according to their awareness thereof, and could
find solutions to the problems with which Islam would be
continually confronted. This is specially true when we consider
that the Prophet, who foretold the fall of Khusrow and Caesar,
knew that Islam was destined to win many victories, and that
the Islamic Ummah would, in the near future, include new
nations and cover a large area and would thus face the
responsibility of proselytizing Islam to these nations and
protecting the Ummah from the negative consequences of such
expansion, while also applying the legal rules upon the conquered
lands and their inhabitants.

In spite of the fact that the first generation of Muslims was the
purest ever to embrace Islam and the most prepared to sacrifice
for it, we cannot detect any indication of the specialized
preparation required to assume the guardianship of the faith,
nor of wide and profound instructions concerning its exact
nature. In fact the factors which illustrate this point are so
numerous that it is impossible to study them in this particular
work.

We can, however, point out in relation to this that the number
of texts which are reported from the Prophet by the sahaba in
the sphere of legislation only amounts to a few hundred ahadith,
while there were about 12,000 sahaba according to the history
books. Furthermore, the Prophet lived in a town with thousands
of them and prayed with them in the same masjid morning and
evening, so why can we not find some indication of specialized
preparation amongst these people?
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It is well-known that the sahaba refrained from asking the
Prophet questions to the extent that all of them would wait until
a bedouin came from outside Medina to ask a question and then
listen to the Prophet’s reply, because they considered a question
unnecessary if it concerned something that had not yet taken

place.

For this reason Umar once announced from the minbar: ‘By
Allah, man is forbidden to ask questions concerning what has
never existed, for indeed the Prophet clarified what is in
existence.’'® And he added: ‘It is not permissible for one to ask
questions about what has never existed, for Allah has given His
judgement upon all things that exist.' Also a man came to
Umar's son one day and asked him about something and
Umar’s son told him: ‘Do not ask about what has never existed
for I have heard Umar cursing one who asks regarding what has
never happened.” There was also a man who asked Ubayy ib'n
Ka‘b about a problem and he said: ‘O my son, does this affair
which you asked me about exist?” He replied: ‘No.” So the
former said: ‘If that is the case, leave this question until it does

exist,’ i

One day Umar was reading the Qur'an and came to the ayah:
*‘And We caused to grow therein seeds, vines, herbs, olive trees,
palms and gardens (which were) profuse, fruitful and vcrdal?t
(abban).’"* So someone said: ‘We know all of this, but what is
abban” Then Umar said: ‘This, in the Name of Allah, is an
irrelevant question, and it is not important whether you know
the meaning of abban or not. Follow what is clear in the Book
and practise it, and leave what you do not know to Allah.’

We can thus discern that the sahaba tended to desist from
questions other than those concerning clearly defined and
existent problems. It was in fact this tendency that led to the

®Sunan ad-Darimi, 1/50.
"Ibid.
Y bid.
3Surat al-*Abasa, 28-32.
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scarcity of legislative texts reported on the authority of the
Prophet and later necessitated the consultation of sources other
than the Qur’an and the Sunnah, such as legal discretion
(¢stihsan) and analogy (giyas), and the other features of
independent judgement (jjtihad) which combine to form the
personal interpretation of the mujtahid, which can allow the

man’s personality, his tastes and his personal understanding to
enter into the legislative act.

Such a tendency is, of course, diametrically opposed to the
process of personal and ideological preparation which would
have required the extensive education of this generation, while
also requiring that they be acquainted with the legal stipulations
concerning the problems which they would face when involved
in the leadership.

Just as the sahaba refrained from asking questions to the
Prophet they also chose not to record his ahadith in writing, in
spite of the fact that the ahadith constituted the second Islamic
source and that this was the only way to preserve it and prevent
distortion. Indeed, Al-Hirawi expressed openly his disparage-
ment of the oral tradition on the authority of Yahya ibn Sa‘id
from ‘Abd Allah ibn ad-Dinar, saying that neither the sahaba
nor the next generation wrote down the ahadith but transmitted
them orally and learnt them by heart, except for the book about
the alms tax (kitab as-sadagat). In fact, according to the Tabagat
of Ibn Sa‘d, the second khalifah thought regarding the best
position to adopt concerning the Sunnah of the Prophet for a
whole month, but finally announced his prohibition of the
documentation thereof. Thus the Sunnah of the Prophet, which
was the most important Islamic source after Al-Qur’an al-Karim,
was destined to suffer arbitrarily from forgetfulness, distortion
and the death of those who had learnt the traditions by heart
(huffaz) for nearly 150 years.

The only exceptions to this were the Ah/ al-Bayt who applied
themselves to the documented recording of ahadith from the
earliest period, and we know from the numerous ahadith
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reported on the authority of the Imams of the Ah/ al-Bay1 that
they possess 2 weighty book which had been dictated by the
Prophet of Allah and written by the hand of Ali ibn Abi Talib,
and which included all the Sunnah of the Prophet of Allah.

Do you, by Allah, believe that this naive group of people — if
they were in fact naive — who refrained from asking questions
about matters which had not yet occurred and forbade the
documentation of the Sunnah of the Prophet after he had
pronounced it were capable of guiding the new religion or of
leading it through the most important and difficult stages of its
long history? Or do you, by Allah, believe that the Prophet left
his Sunnah to posterity without ensuring its organization and
documentation, although he had commanded his followers to
practice it? Furthermore, had he really arranged for the concept
of a shura, would it not have been necessary to delineate its rules
and to organize his Sunnah, so that the shura could progress
according to a definite programme in which personal desires
would have no part to play? Or is it that the only rational
interpretation of this is that the Prophet had prepared Imam Ali
to assume the leadership after his death and entrusted him with
his complete Sunnah and taught him 1,000 types of knowledge?

In fact, the events which took place after the death of the
Prophet proved that the Muhajirun and the Ansar had not
received any sort of instruction concerning many of the
momentous problems which the da‘wah had to face after the
time of the Prophet so that neither the khalifah nor the central
government who supported him had a clear idea as to how the
lands won by the Islamic conquests should be dealt with
according to the Shari‘ah, whether these lands should be divided
amongst the fighting forces or should be regarded as endow-
ments (augaf) for the good of all Muslims. For it is surely
inconceivable that the Prophet assured the Muslims that they
would conquer the lands of Khusrow and Caesar and intended
that the Muhajirun and the Ansar should lead the da‘wah and
handle the problems arising from these victories when he did
not acquaint them with the legal premises which were necessary
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to control the large proportion of the world which was to come
under Islamic rule. ’

Indeed we can go even further and illustrate that the generation
which was contemporary to the Prophet did not even possess a
clearly defined picture of the religious matters which the

Prophet had practised hundreds of times within the sight and
hearing of the sahaba.

A good example of this is the case of the prayers said over a
dead man (salat al-mayyir), a practice which the Prophet had
carried out publicly on hundreds of occasions, performing it as
one of the funeral cortege with the funeral escort and those who
offered up prayers. Yet in spite of this, it appears that the sahaba
did not consider it necessary to note the form of this rite
carefully as long as the Prophet led the prayer, while they
followed him step by step. Because of this they fell into
disagreement after the death of the Prophet as to the number of
takbir (to say Allahu Akbar) repeated in the salat al-mayyit,
At-Tahawi reported from Isma‘il saying:

*When the Prophet of Allah died, the people differed as to how
many takbir should be said over the bier. One man would say, ‘1
heard the Prophet of Allah say Allahu Akbar seven times.”
While another said, “I heard the Prophet of Allah say Allahu
Akbar five times” and a third would say, “I heard the Prophet of
Allah say Allghu Akbar four times.” So they differed openly
until the death of Abu Bakr and when Umar became khalifah
and perceived their disagreement he became grieved and sent for
one of the sahaba of the Prophet of Allah, and said, “You are
the sahaba of the Prophet of Allah! When you differ before the
people they shall differ after you, and when you agree upon a
matter the people shall agree upon it. So consider what you shall
agree upon.” And it was as if he had awakened them, So they
replied, “It shall be as you wish, O Leader of the Faithful.”**

Thus we can see that the sahaba depended on the Prophet

" Umdatul Qari'.
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during his lifetime and did not feel that it was immediately
necessary to study the rules and concepts closely as long as they
were under his protection.

You may think that the picture which has bt?erf pai_n.ted of the
sahaba and of the points which illustrate their inability to rule
contradict our belief that the prophetical programme of
instruction achieved a high level of success and px.'oduced an
awesome and religious generation. In reply to this we mtfst
point out that in studying the actual nature ‘of the medial
generation who were the Prophet’s contcmpoTanw we h‘jwe not
mentioned anything which would clash wolfsntiy w1fh the
positive appraisal of the prophetical ir?structlon.s which he
applied during his noble life. Because, while we believe that th;
prophetical instructions were a unique and.dlvme example a'n
an outstanding religious revelation in the history of plrophetlcal
acts, we have found that the belief in this and the .attamment of
a fair appraisal of the outcome of these instructions does not
depend upon the observation of results without l.'eference to the
circumstances which surrounded these instructions, nor upon
observations of quantity separated from those of quality. In
order to clarify this we shall cite the following example.

We shall assume that there is a teacher who is teaching a
number of students the English language and literature, and t.hat
we want to assess his teaching potential. It is not sufficient
simply to scrutinize the students’ standard of cultun.zl kl.lowledge
or their familiarity with the English language and its llte.rature.
We must also take into consideration the time fo.r whlch. the
teacher has been teaching these students, their previous
experience, their proximity to or distance fx:om the atrrlospht?re
of the English language and literature, the size of the. difficulties
and exceptional problems which confront the t?achmg process
and hinder its natural course, the targets \thch the teache'r
aspired to when teaching the literature of th:_s language to his
students, and the final outcome of the tefachmg process when
compared to many other types of instruction.
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And when assessing the prophetical instructions we must take
into consideration the following points:

1) The short length of time in which the Prophet was actually
carrying out this plan of instruction, which did not exceed two
decades, as far as his earliest sahaba, who accompanied him at
the beginning of his mission were concerned, and did not exceed
a single decade for the vast majority of the Ansar, or three or
four years for the large number of converts to Islam from the

time of the Truce of al-Hudaybiyya until the Conquest of
Makkah,

2) The previous intellectual spiritual, religious and behavioural
environment in which these people lived before the Prophet
started his mission, and the empty simplicity and aimlessness
which confronted them in various spheres of their lives. I do not
think it necessary to illustrate this point further because it is
self-evident. Islam was not a superficial, reformatory process in
society, but was rather a radical and revolutionary process
aimed at the building of a new society, which implied a total
conceptual change in attitudes between the previous and new
environment, to which the Prophet directed all his efforts.

3) The events and political and military confrontations which
bedevilled that era on various different fronts and made the
relationship between the Prophet and his sahaba distinct from
that of a person like Prophet ‘Isa (Jesus) and his disciples, for
this relationship was not one of a teacher or instructor who
could devote his time totally to his students, but was in fact that

of a Prophet who was an instructor while also the military
leader and head of State.

4) The social and religious conflict which arose from close
contact with the Ahl al-Kitab (the People of the Book), and with
various different religious cultures, for this contact and the
opposition raised by those who opposed the new faith and were
educated according to older religious culture proved a source of
unrest and continual provocation. Indeed every one of us knows
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that this resulted in the Jewish intellectual trend which was
infiltrated accidentally or purposely into the sphere of speculat-
ion, and a close scrutiny of Al-Qur'an al-Karim is enough to
illustrate the extent of the danger posed by the counter-
revolution and the extensive involvement of revelation in
observing it and disputing its concepis.

5) The fact that the target which the Great Teacher was trying
to attain generally was, at this stage, the creation of a sound,
popular framework which would make it possible for the
leadership of the new message to interact with the Ummah and
be closely involved in its experiences, both during and after the
lifetime of the Prophet. But the target was not, at this stage, the
elevation of the Ummah to the level of leadership itself, as this
required complete understanding of Islam, comprehensive
knowledge of its rules and total awareness of its concepts. The
limitation of his target at this stage to the level which we have
mentioned was logical, because the nature of the process of
change dictated it. For it would have been illogical to conceive
this target other than within the bounds of possibility or within
the limitations which we have mentioned, considering the
circumstances faced by Islam at this time, and the ideoclogical,
spiritual, intellectual and social differences between the new
religion and the prevalent corrupt reality of the era, which
would have made it impossible for the people to raise themselves
1o the leadership of this religion after only one or two decades.
This point shall be examined further in the next paragraph, in
which we shall give proofs of the continued responsibility
involved as regards the new revolutionary experiment, which
was illustrated in the leadership of the Ahl al-Bayt, so that the
khilafah of Imam Ali was actually dictated by the logical process
of change throughout the history of Islam.

6) The fact that a great many of the Ummah which was left by
the Prophet were Musfimat al-Fath, that is Muslims who
converted to Islam after the Conquest of Makkah and after the
new religion had become the most powerful political and
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military force in the Arabian Peninsula. Naturally, the Prophet
was only destined to limited contact with them in the short time
le_ft to him after the Conquest, and most of this contact was in
his capacity as ruler. Because of the stage through which the
Islamic State was passing the concept of Mu‘allifa Quiubuhum
appeared, and in order to win over the hearts of people they
were given the right to receive zakat and other measures. Clearly
this section of the Ummah was not separated from the other, but
was an integral part thereof, influencing and being influenced at
the same time.

Thus, in the study of these six points, we have discovered that
the prophetical instructions were actually extremely successful
anq brought about a singular transformation within the societ
wh#e.also producing a virtuous generation who were capable ():t’"
realizing the Prophet's aim as regards the creation of a sound
pqpular foundation who could rally around the guiding lcader:
ship of the new experience and support it. Because of this we
also find that this generation was capable of performing its role
as the sound, popular foundation as long as mature and guidin
leadership was present in the person of the Prophet. Had th:
leadership been allowed to take its divine course, this fa.aundation
would have continued to play its correct part, although this does
_not mean that it was actually ready to assume this leadershi
ltself., or to guide the new experience, because this would havg
required greater spiritual and believing cohesion with Islam. and
a stronger and more extensive identification with its rulcs’ and
corfcepts and with the various aspects of its attitudes toward life
while also necessitating a more intense elimination of the ran ks,
qf the Ummah which included the munafiqun, the mundisun
(mﬁltrgtors) and the Mu‘allifa Quiubuhum, wl;o were stll a
numerically .and historically important part of this generation
yvhose negative influences are indicated by the number of verses’
in AI-IQur.’an al-Karim in which especially the mungfigun, their
machinations and their position are mentioned. There w;re of
course, some individuals from this generation whose h}gh
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religious attainments were formed by this instruction, as their
personalities fused in its melting pot, like Salman Farsi, Abu
Dharr, Ammar and many others.

But 1 would like to point out that the existence of these
individuals as part of this large generation does not prove that
this generation had, as whole, attained the level at which the
control of this momentous experience could be handed over to
them, according to the principle of shura. Indeed, even the
majority of these individual elites did not possess the religious
qualifications which would have made them capable of leading
the experience as regards its intellectual and cultural features, in
spite of their staunch loyalty and profound devotion, because
Islam is not an ideology made by man whose ideas could be
defined as a result of practical experience, or whose concepts
could be clarified as a result of devoted experimentation. It 1s
rather the message of Allah, whose rules and concepts had been
ordained and divinely increased with every piece of legislation
necessitated by experience, so the Jeadership needed to fully
comprehend its statutes and details, and study assiduously its
rules and concepts, otherwise it would be forced to rely upon
previous intellectual ideas and tribal connections, which would
lead to a break in the continuity of the experience, especially
when we remember that Islam was the last of the religions of the
heavens and must continue and surpass all temporal, regional
and national laws, It was thus impermissible that the leadership,
which would mould the foundations of this eternal religion,
should practise a series of mistakes and correct actions, in which
the mistakes would be accumulated over a period of time until
they formed a fatal flaw which could threaten the Islamic

experience with decline and destruction.

Everything that has gone before proves that the instructions
given by the Prophet to the Muhajirun and the Ansar did not
reach the level which would have been necessitated by the
conscious, inteliectual and political preparation required 10
guide the future path of the da‘wah and the process of change
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:vhlc.h had been instigated by the Prophet. It was, in fact
estricted to that required for a conscious, popular fo’undatior;

which could rally to the le .
adership of t ‘ .
present and the future. P he da‘wah, both in the

Ele::hdazsu:ption which points to the belief that the Prophet
nded that the support of the future i
‘ ‘ . : experience and guardian-
f:lgl :fﬂ;h: d_‘_l wah immediately after his death should be vested
uhajirun and the Ansar implicitly i idi
: y involves an idictment
against the greatest and most di i igi th
: 1scerning religious leader in the
gfstf)ry .Of reformatory movements, because there was no clear
¢ lSll!;IiCtlf)n between the understanding necessary for the popular
oundation of the da‘wah and that ne
: the cessary for the guidanc
the da'wah or its intellectual and political ]eadershi;f =l

3 )

fra::: dakwah was, of course, a reformatory process and a

bujld‘wor for a new way of life, charged with the task of
: 'mg a new community and with uprooting all jahili

principles and all their foundations,

;I::Se ::;ZTH:;ZT'”M did not, as a whole, live in the shadow of

‘mal y process for more than a single decade at the
most, “t'thh 15 not usually long enough, according to the logic of
ideoiogical religions and reformatory beliefs, to raise a generilt(i:;n
:S;:::e::lpzi ta;zz;reness aﬁd objectivity and freedom from the

‘ as, at which they can grasp the id

new da‘wah, and be f:apable of assuming the gfardiansehai; (c}),;“ tt:::
mess.age‘, aqd handling the problems of this da‘wah, while also
;;or?tmm.ng its rFformatory process without a leader. In fact the
ogic of ideological religions makes it inevitable that the Uj h
should continue under ideological trusteeship for a l’c’::;‘;r

period of time, in which it co i
’ uld b
guardianship itself. e raised to the level of

This is not something which we have simply inferred, as it

also a fact substantiated by the events which took plac;: afte ‘:’;;‘S
death of the Prophet and became clear after half a cent Yvor
less in the attempts of the Muhajirun and the Ansar to leal:?;t{l)(;
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guard the da‘wah. For, after less than a guarter of a centm:‘yt;)i
this ‘guardianship,’ the khilafah pf this geqeratxondall o o
religious experience resulting from its leadershlp.were esf ryn o
under the force of the heavy attacks mad§ uPon it by the o;
enemies of Islam, but this time from within Tathcr than lrom
without the Islamic experience. These etnemnes. were az e lt(o
infiltrate by degrees the weak points Qf this experience an dt?h-:
advantage of the inattentive leadership. Then they usurpeh d
solently and violently and forced the Ummah an

leadership in ts identity and

its original, pioneering generation to renounce 1 . :
11:2 (l);;ilershig, while the leadership itseFf tumed into a llget;)i
hereditary kings, infatuated with prestige, who murd‘;rel A
innocent, squandered wealth, neglected the rules of Is 0%
caused its Jaws to ossify, and fraudulently used the r.csolg:::me
the people. Thus the lands conquered by the Muslxmsuma "
the gardens of Quraysh and the khilafah a toy of Banu yya.

So the true facts of the experience after the death of the ProPhe;
and the results of this quarter century Suple.’t the prc\(fil(::e
inference, which emphasized the support for gu:?ance, :nA e
intellectual and political leadership of the Muhajirun an n:e
immediately after the death of the Prophet v?'as a premat}xl;'e‘s. c;
which was taken before its natural time. It 15, holwev‘cr, illogt
that the Prophet should have taken a step of this kind.

?‘:c T;T:dP:::h is the only remaining pos.sibilvity. \;hnc?t hl:
consistent with the nature of the facts and loglcal‘m light Od e
circumstances surrounding the da‘wah and the falthful(,i an i
attitude of the Prophet, namely that the Propl‘xet a ;pted :
positive stance towards the future of Islfam after his deatd anh "
the orders of Allah, May He be Praised and Exa?te , c:f (t)hc
someone whose deep involvement in the fo.rmanon o the
da‘wah made him an obvious nominee, and §pec1ﬁcally ﬁrepamd
him religiously and in the art of leadcrshl;? .so thatd € ;io <
exemplify the intellectual authority and p_olmcal lea ersah;; o
the experience, and maintain the leadership of the Umm
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its ideological structure after the Prophet's death, with the
support of the conscious, popular foundation of the Muhajirun
and the Ansar, and strengthen it towards the level at which it
could handle the problems of leadership.

This, we find, is the only way in which the Prophet could ensure
the future security of the da‘wah and protect the experience from
deviation in the course of its development. And thus it was.

There are not any signs in the texts which have been transmitted
on the authority of the Prophet to prove that he privately
prepared any of the other Muslims religiously, cuiturally or
ideologically so as to qualify them to assume either intellectual
or political authority. Nor is there any proof therein that he
entrusted any of the other Muslims with the future of the da‘'wah
and with the intellectual and political leadership of the Ummah
after his death. But these facts only serve to explicate the
Prophet’s attitude towards the third possiblity facing him, and

to prove that the nature of the affair was in fact as we have
surmised.

The person designated to receive this training in the religion and
leadership and chosen as the one to whom the future of the
da'wah and its intellectual and political leadership would be
surrendered was none other than Ali ibn Abi Talib, peace be
upon him, whose deep involvement in the formation of the
da‘wah made him an obvious nominee. He was the first Muslim
and the first to fight in the path of Islam (mujahid) during its
bitter battle against all its enemies, and was deeply involved in
the life of the Prophet, and was his foster-son whose eyes
opened on the Prophet’s lap and who grew up under his
protection, and who had more opportunity to collaborate with
him and take part in his plans than any other man alive.

In fact the evidence from the lives of the Prophet and the Imam
which indicate that the Prophet prepared the Imam specially in
religious matters is indeed substantial, For the Prophet chose to
explain the concept of da‘wah and its truths to him, and gave
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ltivate the Imam’s
im | | answers and sought to cu ‘ .
T s ah d numerous questions while also
. . . b
spending long hours with him during both the mghtdartld thz
' 1 the concepts of Islam and to
day, opening his eyes to e
przblems to be faced during its progress, and to the manageme

of the task until the last day of his noble life. |

Al-Hakim reports in Al-Mustadrak on the angm;tly bof olrl:;
) -Oasim ibn al-Abbas, “How di i bec

Ishaq: 'l asked Al-Qasim 1 e
i f Allah?* He replied, “Be

the heir of the Messenger o : ‘

was the first among us to embrace Islam and the most faithful in

his adherence thereto".’

i hat
Jivg it is reported from Ibn Abbast
A e e ted Ali with 70

awareness when he aske

And in the Hulyat al-
he said: *We used to say that the Prophet entrus ,
pledges which he did not entrust to anyone ¢lse.

. Al
Also An-Nisa'i reported on the authority of Ib.n A:bi; th;tn ge;
‘ ‘ ivileged relationship with the Mes

used to say: ‘I had a privilege ool
of Allah which was not granted to any other mortal, _as I;ut\s:::cmld
visit the Prophet of Allah every night. If he was prayi}nse wot
wait until he said the tasbih and then enter, an‘d

praying he would permit me and 1 would enter. .

mam that he said: ‘1 had two

- d from the 1 )
It is also relate the night meeting and the day

meetings with the Prophet —
meeting.’ |
While An-Nisa‘i also relates that the Imam PSC(:] el?epsl?:;
“Whenever I asked the Messcnglzr of ):ll(lat}; a:n c::u‘es:l(j:l he TP e

ilent he would spe . .
?e:lljt::‘;h:hr;sli: ;Sl-fwustadrak and says that 'it is sound according
to the two shaikhs (Al-Bukhari and Muslim).

An-Nisa'i relates from Umm Salama that she used to say: By
the One by Whom Umm Salama swears, the closest person tc;
. i i he mornin

death was Ali. On t
Messenger of Allah at his
i::t the Messenger of Allah died the Messenger of Allah ls)t:nt tf;;
Ali. and I thought that he had been sent on an errand beca
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the Prophet said, “Has Ali come?" three times. He came before
sunrise, and when he came we recognized that the Prophet
wished to talk with him. So we left the house (we were at that
time with the Messenger of Allah in ‘Aisha’s house), and as I
was the last to leave the house, [ sat just outside the door and
was closest to it. And Ali leant over him and was the last person
to converse with him as the Prophet whispered and talked with
him.’

Amir al-Mu'minin (Leader of the Faithful) Imam Al in his
famous rigorous speech, in which he described his unique

relationship with the Messenger and the Prophet’s care regarding
his training and education, said:

*You know of my connection with the Messenger of Allah, my
close kinship to him and my intimate position. He put me on his
lap when I was a child, hugged me to his breast, embraced me in
his bed, so that his body touched mine and so I smelled his
scent, and would also chew things and then give them to me to
eat. But he did not find me lying in my speech or pompous in
my act. I used to follow him as the small camel follows its
mother and every day he showed me part of his moral acts and
ordered me to do likewise. Every year he used to take me to
Hira and only I could see him, for at that period of time of Islam
there was only the Messenger of Allah, Khadijah and myself as
the third, as nobody else lived in the house. So I saw the light of
revelation and the message and smelled the fragrance of
prophecy.’
These testimonies and plenty of other evidence gives us a picture
of the training which the Prophet gave to Imam Ali in order to
raise him to the level at which he coud lead the da‘wah
successfully. Similarly, there are a great many indications from
the lifetime of Imam Ali after the death of the Prophet which
reveal the Prophet’s private ideological training of Imam Al
and reflect the effects and results of this private instruction. The
Imam was the man to whom the ruling leadership resorted for
consultation and authority when they wished to solve some
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difficult problem which they could not solve themselves. But we
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How the Shi‘a came into existence
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Shi‘a emerge and how did the schism of the Ummah develop
from this? This is a question which we shall now answer.

When we follow the first stage of the life of the Muslim Ummah
during the lifetime of the Prophet we find that there were two
different principal trends accompanying the development of the
Ummah and the beginning of the Islamic experience from the
earliest years, which co-existed within the embryonic Ummah
established by the guiding Prophet. This difference between the
two trends led to an ideological schism immediately after the
death of the Prophet which divided the Ummah into two
sections, one of which was destined to rule and extend its
influence seo as to include the majority of the Muslims, while the
other section was forced further from power and was destined to
exist as-an opposing minority within the framework of the
greater Muslim Ummah. This minority was in fact the Shi‘a.

The two principal trends which accompanied the development

of the Ummah during the lifetime of the Prophet from the
beginning were:

1) The trend which believed in devotion to Islam and its

arbitration, and in total submission to the religious texts in every
sphere of life.

1) The trend which believed that belief in Islam did not
necessitate devotion except in the special scope of religious
observances and metaphysics, and believed in the possibility of
iftihad (independent judgement), and the permissibility of making
judgements on this basis with changes and modifications in the

religious texts according to their interests in matters other than
the above in the sphere of life.

Although the sahaba, as the believing and enlightened vanguard
of Istam, were the most perfect and most important seeds for its
religious development to the extent that there has never in the
course of history been an ideological generation more
magnificent, purer or more nobler than that established by the
Prophet, we find that it is necessary to accept the existence of a
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me of the Prophet who inclined

targe trend, from the very lifet
towards proposing the use of ijtihad and circumstantial consider-
ts, above strict adherence 10

ations in determining their interes
the religious texts. Similarly, there was another trend which
believed in religious arbitration and in submission and devotion

thereto concerning all religious texts and all areas of life.

One of the factors contributing to the spread of the second trend
(al-ijtihad) amongst the Muslim ranks was its coherence with

man’s natural tendency towards making judgements and accord-
nderstands them, rather than according

ing to its interests, as he u
understand.

to a decision whose significance he does not

This trend was represented by a daring group of important
sahaba like, Umar ibn al-Khattab, who disputed with the

Messenger and made judgements contradicting the texts in

many subjects, believing that they had the right to do so. In this
ds the Treaty of al-

respect we can cite Umar's attitude towar
Hudaybiyya and his objection thereto, his attitude towards the

adhan (call to prayer) and his decision to exclude, ‘Hayy ‘ala
¢ Prophet regarding the

khayr al-‘amal.’ his attitude towards th
Muta‘a I-Hajj, and other examples of his attitude towards the

use of ijtihad. .

Both these trends were reflected in the presence of the Messenger
during the last days of his life. In his Sahih, Al-Bukhari quotes

on the authority of Ibn Abbas:

“When the Messenger of Allah was about 1o die there were men
gathered in the house, amongst whom was Umar ibn al-
Khattab. The Prophet said, **Come 1 shall give you a document
after which none¢ shall go astray.” But Umar said, “The Prophet
has been overcome by pain and he has already given us the
Qur'an, and the Book of Allah is sufficient for us.” Whereupon
the people gathered together in the house disagreed, and one of
them argued, saying, “Come near! The Prophet is going to give
us a document after which none shall go astray.” While another

said the same as Umar. And when the nonsensical speech and
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very roots upwards, although the extent of their influence would
have differed according to the strength of the residue of previous
ideas, the extent of the individual’s identification with the
principles of the new religion, and of his devotion thereto. We of
course know that the trend which represented the close
adherence to the texts identified with Islam and devoted
themselves totally to it; and did not reject the use of ijtihad
within the framework of the religious texts and in extracting
legal rulings from these texts. It is also important that we should
point out that this adherence to the texts does not imply
osstfication and rigidity, which would be incompatible with the
problems imposed by progress and by the many different

modernizing factors which are part of man's life. As we

understand it, adherence to the text is adherence to Islam and

the total acceptance thereof, for Islam carries within itself all the

flexibility and capacity necessary to adapt to the needs of any

particular time and all the elements of modernization and
progress included therein. Thus, adherence to Islam and its texts
is also adherence to all these elements, and to their capacity for
original creation and modernization.

This is a general sketch to explain Shi‘ism as a natural
phenomenon within the framework of Isiam and the appearance
of the Shi‘a as an answer to this natural phenomenon.

Before ending, I would like to mention a point which [ believe to
be very important. Some scholars have tried to distinguish
between two different aspects of Shi‘ism: the first is spiritual
Shi'ism and the second is political Shi‘ism. Moreover, they
believed that spiritual Shi‘ism is older than its political counter-
part, and that the Imami Imams from the lineage of Imam
Husayn, peace be upon him, retired from the political scene
after the massacre at Karbala, moved their attention to spiritual
guidance and ritual acts, and withdrew from the world.

However, the truth is that Shi‘ism has never been solely a purely
spiritual trend from its earliest beginnings, and indeed originated
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belief in his leadership was reflected in their opposition to the
khilafah of Abu Bakr and to the trend which turned the
authority from the Imam in favour of another.

In fact, there was never any such division between spiritual
Shi‘ism and social Shi‘ism, and such an idea only presented itself
to the Shi‘i believer after he succumbed to the reality of the
situation, and after the fire of Shi‘ism in its limited meaning as a
movement towards truly Islamic leadership within the Ummah
and the accomplishment of the radical, reformatory task under-
taken by the Great Messenger had been extinguished in his
heart, and had turned into a purely religious belief which the

individual bore within his heart, or from which he derived his
conduct and aspirations,

We now come to the claim that the Imams of the AAl a/-Bayt
from the progeny of Imam Husayn withdrew from politics and
cut themselves off from the world. In fact it is worth noting that
Shi‘ism, as we understand it, was a means towards the continu-
ation of truly Islamic leadership. Islamic leaderhip, however,
simply means the continuation of the type of leadership initiated
by the Noble Messenger towards the total establishment of an
Ummah on the basis of Islam, and it is thus impossible to
imagine a way in which the Imams could have withdrawn from
social affairs without withdrawing also from Shi‘ism. However,
the Imams’ decision not to take up arms against the con-
temporary governments helped to spread the belief that they
had in fact abdicated their social interest in the leadership. Yet
we possess many texts transmitted on the authority of the
Imams which show that each Imam was always ready to
undertake military action if he was sure that he had the
necessary followers and strength to achieve the Islamic aims.

If we follow the path of the Shi‘t movement we find that the
Shi‘i leadership, which was represented by the Imams of the A/
al-Bayt, believed that the achievement of authority was not in
itself sufficient for the fulfillment of the Islamic reformatory
process, unless this authority was supported by ideological,
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popular bases which were aware of the aims of this government,
strove to guard it and explain its attitudes to the populace, and
stood firm in times of hardship.

in the middle of the first century after the death of the Prophet
the Shi‘i leadership was «till continually trying to regain control
of the Ummah by means which they believed in, in spite of the
distance between them and the government, because they
pelieved that they had strong, popular support from the
Muhajirun, Ansar, and Tabi‘un (next generation) who were
aware, of semi-aware, of their rights to authority. However, half
a century later, after all noticeable signs of this popular support
had vanished and new generations had grown up under insidious
influences, it became clear that any achievement of this control
by the Shi‘i movement would not lead to its lofty goal, because
the popular support, which would have assisted them and
sacrificed themselves for them because of their awareness of

their rights to power, no longer existed.

In view of this there were only two possible courses of action:
firstly, an attempt t0 reestablish these conscious popular bases,
which could prepare the ground for the eventual achievement of
power; and secondly, to shake the consciousness of the Muslin®
Ummah, so as 10 maintain the life and vigour of the Islamic
consciousness and the Ummah, and protect the Ummah against
the total abdication of its identity and nobility to deviant rulers.

The first course of action was actually adopted by the Imams
themselves, while the second was adopted by the °‘Alid
revolutionaries who tried to protect the conscience and free will
of the Muslim Ummah by their COUrageous self-sacrifice. Those
of the revolutionaries who were sincere enjoyed the support of

the Imams.

[mam Ali ibn Musa ar-Ridha, peace be upon him, told Al-
Ma‘mun, when he discussed the martyred Zayd ibn Ali:

‘He was one of the scholars (ulama) of the Ahl al-Bayt who
became angry on Allah's behalf and fought His enemies until he

A A
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Praise be to Allah, the Lord of the Worlds
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In the Name of Allah, the Mercitul, the Compassionate
Chapter 2

Wilaya of Imam Ali and its
Theological-Juridical Implications
for the Islamic Political Thought

By Abdulaziz A Sachedina

This paper examines the Qur'anic origins of the concept of
wilaya in light of its connection with the historical wilaya of
Imam Ali. Various explanations of the concept in the Quranic
exegesis, written by different schools of thought in Islam, have
been studied to investigate the theological importance of wilaya
to the fundamental doctrine of the leadership (imama) in Islam,
The close relationship between the doctrines of divine justice
(al-"Adl) and the necessity of the divinely-appointed imam in the
Shi‘i school of thought underscore the pivotal status of the
acceptance of the wilaya of Imam Ali as imperative to the faith
of believers. At the same time, recognition of this wilaya of
Imam Ali is regarded as a precondition to the establishment of
the ideal public order based on the divine scale of Justice,
Consequently, no ideal public order is conceivable in Islam
without the imama being invested in the person in whom this
wilaya is validated through a divine designation. This theological
relationship between the imama and wilaya through divine
designation made it juridically problematic for anyone other
than the divinely appointed Imam to assume the absolute wilaya
in the Muslim Ummah. This problem of assuming the wilaya by
other than the Imam himself was duly treated in the Shi%
jurisprudence, which carefully defined the limits of juridical
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n relation to the theological wilaya of the Imam. The
paper, thus, demonstrates the significance of the wilaya of Imam
Alj in the Qur’anic context of establishing the public order and
the necessity of accepting the interdependency between imama
and waliya in Islamic leadership while differentiating between

theological and juridical forms of wilaya.

wilaya 1

Introduction
“When he (the Prophet) had complet

left for Medina accompanied by
mentioned. He arrived at the pool of Khum (Ghadir Khum) in

al-Juhfa, where the roads of the people of Medina, the people of
Egypt and the people of Iraq cross. That was on Thursday,
Dhil-Hijjah 18 [when] Jibreel (Gabriel), the faithful, brought
down Allah’s revelation saying: «() Messenger! Deliver that
which has been sent down to thee from thy Lord™ (5:67). And
he commanded him to point out Al to the people and proclaim
to them the revelation concerning him about the wilaya and the
obligation of obedience upon everyone. Those of the people
who were in front were near al-Juhfa. The Prophet of Allah
commanded that those who advanced should be halted at that
place. He forbade them to sit down under five gum acacia trees
(sumurat) which were close to each other. When the summons to
prayer was given for the noon prayers, he went towards them
(the trees) and prayed at the head of the people under them...
When he had completed his prayers, he stood delivering a
speech in the middle of the people, on the saddles of the camels.
He made them all hear, raising his voice, saying:

ed its (Hajj) ceremonics, he
the multitudes previously

wer, informed me that a Prophet

«...0 people, the Kind, the Kno
f his predecessor and that 1 am

has not lived but half the age 0
about to be recalled and 1 responded. [ am to be interrogated
and you are to be interrogated. What will you say?” The people
“We bear witness that you have proclaimed the message

said,
dvice and that you have made the

and that you have given the a
endeavour, may Allabh reward you!”
bear witness that there is no deity but
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is His Se i
o Fbi:ir:?rn:;r:: His Mes-senger; that His Garden is true; that
o e do;bft death is true; that the hour comes of which
e e Sa-é afd that Allah will resurrect those in the
raves?” A“ai{] bl , Yes. We bear witness to that.” Then he
peo")le! A , bear }vlt’?ess [to that],” [and he continued), “O
coplel. you hear?’ They said, “Yes."” He said “I, am
i)he c:l:’om:lguysoelj3 tt(()) t-h; Pond (al—)ffawd) and vou will rejo}n me at
(am'n’aqa}ayn) a;: ow X?u will look after the Two Treasures
Two Treasures, O ;e::,;gi';?]i; Cr?'ife(;-[c’m, e e
hy - ’ ‘ ah?’ He said, “The Bi
! i:stl:: g;ﬁﬂi«qilhqkbm) is the Book of Allah, one end i?’eii
e here i g of & lah and one end is in your hands. If you
maqm'l-/*sgzar) \.w not go_astray. The Smaller Treasure (ath-
eaais s tha:s l:ny Fz';lmxly (‘Irrati). The Kind, the Knower
e pooe e tha (; ey will not separate until they rejoin me at,
ihe Pon t.hat ) ed that from .Allah for them. Do not precede
it o mayyn(;at Tay not p‘f:nsh. Do not fail to reach them so
L Jou may i su.;:cumb. Then he heid the hand of Ali and
et Zw' ite of thle armpit could be seen and all the
ooy i tﬁeue him. He sa?d, *O people, who is more worthy
Loni i a;zels_;)i] the believers than their ownselves?” They
* m,y pand ! is'Messenger know better.” He said, “Allah
o any Master ¢ Vam the mastcr of the believers and I am
porthier I ha;r 2{;5 than Fhelr ownselves, Whoever has me for
e ma 1 for h.ls master.” He said it thrice, and
g to Ahmad, the imam of the Hanbalis, four Iim’es."

Th .
" t;r::;v;;l)irzzl\amatlo.n at Ghadir Khum regarding the wilaya
/69 A, ;urred in the Ea§t year of the Prophet’s life (10
ok a thé ourteen centuries have passed since then, and
oo )am:jmber of books and studies written on the
e .) , both byvlhe propenents as well as opponents
' amation at Ghadir Khum proved to be one of th st
pw<l)t.al events for the determination of the directi er'HOSt
political-religious history of Islam. Questionzc ;::;)nouotI ::e
e

He said, **Would you not
Allah and that Muhammad

"“"Abd al-Hu .
al-Adab, Vol T}:eiful:rn;;iflﬂm'"' al-Najafi, Al-Ghadir fi al-Kitab wa al-Sunna
} , p %11, and all the Sunni and Shi‘i sources cited therei:a
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ether raised by the Sunni scholars of
who, more than often, followed

the Sunni sources in their conclusions about the early history of
Islam, have overlooked the political-rcligious implications of
Ghadir Khum on the subsequent conceptualization of Islamic
leadership (imama) among Muslims in general. The event at
al-Juhfa, moreover, unfolded the Qur’anic presupposition in the
matter of the direction that human society must follow in order
to attain the final goal for which it has been created. On
studying the Qur'an in its enti

rety the following general view
emerges about human society which directly affects the question
) of that society.

historicity of that event, wh
by their western counterparts,

To begin with, the Qur’an states mo

of leadership (imama

re than once that Islam is
of Allah’s spiritual and
ghout human history
pointed prophets like

not a new religion but the culmination
de known throu

temporal commands ma
through the mediatorship of divinely ap
Tbrahim (Abraham), Musa (Moses), Isa (Jesus), and the other
prophets, the last in that line being Muhammad, peace be upon
him. Thus, the Prophet is the bearer of divine revelation that
puts forth the divine commands for the guidance of humanity.
This guidance lays the foundation of human social organizatiQn
by providing a set of laws and rules by which the believers
manage their affairs and through which their public order is
governed of should govern itself. Accordingly, the divine
guidance forms the basis for relations between man and Allah,
on the one hand, and, between all people, whether Muslim of
uslim, as well as between man and all aspects of the
Furthermore, the divine guidance also

es which should help human intellect
pize the Muslim society and proffer

non-M
creation, on the other.
contains rational principl
to infer detailed rules to orga
the mecans to resolve conflicts
individuals and the public order which has take
implement the essential elements of the divine directives.

It is relevant to point out

social system, fslamic revelation clearly

¥l

between individuals and between
n upon itself to

integrated concept of life based intri

e on the intricate relati '

i lsr\;:rrl:nz;nd the h?rea}fter. It regulates the cortllc(l):zth ;);t)'

Coneenm. Timkine of the individual in all aspects of human

SNSRI !e mund'an.e and transcendental concerns in

i ole, Inlthls ll.nkage, the will of Allah is decisi

o Euding the Qutre‘r-relatlonshlp of humans, and of man and ;1‘:::

e o gr: regards thle knowledge of the All-Knowing

o : ?ator a priori through the precise creati
1sposttion (fitra) in humanity, which, if it het:ds:(:)l

the call of the divi g
Ine .
falak). guidance, would attain ‘prosperity’ (a/-

These preliminary considerati
These pre : ions about the Qur'anic vi
aivine s:;ij\é]:; i;xgiam the.‘ inter-relationshi;? of t}l:: ‘;ls(::m‘i):
equity, and the leader iif:::r:’) C\I:’l;:lat di'Vine e ivinely imveand
sauity and th xercises the divinely |
o zr:la:xiinm tao lea:.the Muslim community to the :r;:Z:ist:::
goal of divmelsan i,t- ical order on earth. The Shari‘ah norms
and the divinely p;:l : :inted leadership fulfill humanity’s need for
the auth eﬂstemigl lmanw: based t'Jpon spiritual values giving
man the csential lcar.nng of l.ns position in the universal
divine norms and tlf: Z?\::;-y?: “'“er(cjiepcndency o ot the
e . i pointed authority to attai
oo :);’(cj)ss;;ei;tty tl'ejects the notion of separztion ::::‘v;:;
temporal & betweel;a;p.hercs of human activity. Moreover, the
onnection Between a1v1nc: guidance and the creation of, the
tordeomionc o , as a consieq.uencc, marked the inevitabl
y between the religious and the political in Islamc

The entire i

question of wilaya and i .

qualifi . nd its ramificati
enabl;cc:\:f:}?»ershllp (fmama) to further the divine (;;I:nfzrdﬂ:c
s religion to succeed na to

erspecti . ; must be seen
ﬁl - gr;:z ::fc thehlslamlc promise of the creation of anﬁ::lllrilc:ll;e
arth. More importantly, the belief in the wilaya o);‘

that unlike any other legal-political-
points toward an

*This is the meani
ng of the word the Qur" -
purpose in endowi - . Quran applies so often to indi .
‘prosperity,’ falah ;ng _';.uma"“Y with guidance, namely, al-falah USLTdIJlm(e the divine
responded ignifies the good of both this and th - Usually translated as
ponded to the divine guidance. ¢ next world for those who have
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group of dedicated individuals among

het who formed the nucleus of the
am Ali represented the
lims who refused to

Imam Ali gave rise to the
the associates of the Prop
early Shi‘a. These early followers of Im
growth of discontent among the Mus
acknowledge and regard as jegitimate the rule of those whom
they considered usurpers of a position of jeadership that
rightfully belonged to Ali ibn Ali Talib and his descendants. The
period also caused the predicament of the Mushim community
precipitated by the Muslim political power under the khilafah
which led to revolutions and rebellions as well as 10 discussions
and deliberations. This is depicted in the early Islamic figh
(theology cum jurisprudence)3 literature that emerged toward
the end of the second/eighth century. Early figh wove together
the various threads of Islamic legal practice with the doctrinal
underpinnings of early Muslim groupings. Consequently, the
juridical opinions in the early figh works were formulated by
taking into consideration whether certain legal or political
injunctions affected the legitimacy of one or the other leader
among the associates of the Prophet favoured by each faction.
In other words, the legitimacy of a leader allowed him to be
used as a vahd legal-religious precedent required to establish the
authoritativeness of jslamic practices. Thus, even when 2,

particular ruling went against explicitly textual evidence provided

by the Qur’an, the overriding consideration for the early Muslim

scholars was the preservation and legitimation of the authority
a consideration that came to be justified under the

in power,
eneral welfare of the Muslim

rubric of al-masalih al-‘amma {(the g

community}.

The most important issue throu

ghout Shi‘ history has been

d to legal jurisprudence. 1
{slamic beliefs, including the su
end in figh writing continued muc

}Figh in its early USage was not limite
credal matters connected with basic
authority after the Prophet’s death. “This early tr
as is evidenced in many works of figh that wer
century which began with a prologue on the main tenet
Encyclopaedia of Istam, 2nd edition; also introduction Lo my wo!
Shiite Istart: The Comprehensive Authority of the Jurist in Imamite Jurispri

York: Oxford University Press, 1988.
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t dealt with doctrinal and
bject of Muslim
h later
¢ written in the sixth/twclfﬁh—thineenth
s of Islam. Sce article, Figh in
rk: The Just Ruler in
wudence, New

access to the right guidance as an im
aceess portant conse
", g\:;lizc;iecr:;r:dof the.wilaya of Imam Ali. For tc:l:csn:sa(f :::e
T o ine Imcontmuously been available to the Um;na:
e ouen the kj‘r;ls, except for the short period of Imams
uthory s I- afah, were not invested with political
e o facre g :;fmg under the political power exercised by
Wihstonn e er’ns. The possession of the wilaya (not-
Tty g I dr.n s lack of political power, he still had the
DB 0 domar ab“ittey 1::0;2:;21 his .fqilowers) was clearly seen
preting divine revelation author;artii:fll; u:?\fl}:::]:iigeb'{i igt‘:_
.  decided by

him through i
gh interpretation :
believers. and elaboration was binding on the

The interpretation of the divi

oot ' ¢ vine revelation by the |

o gucl)j::; 50::13n as the wali of Allah, sz regalrrclizrcri];:) :lliy
e e div;;eed py the people at all times. It wase
e e dvin dgmdance that theologically justified th;
ot ot A”ahc ed on the t'wo doctrines of Imami Shi‘ism:
e dustice of A dev'an.d the.demgnation of the Imam, free fron;
o o blaltlaon.s, m‘ o_rder to make Allah’s will known
Lo huma wés besteflef in divine justice demanded that Allah
b semenn or humanity; and the belief in divine
s geme a 1:::}:1 the confidence that Allah’s promise
been promised wa; proii;:jre(;oli;}tl;[ c? H'ah A
oo prom ¢ divinely created instituti
mllaya);:o ;Ezt:::zd (m_:buwwa) and the imamate (thronljtgul:“:l?:
e Bt mamtyto?vard the creation of an ideal publi
order ! l'm(:lwsme tc; the dilemma created by the end of thc
Tt jeade a:do the Ima.ms through the occultation c'.tfthe
s oy ,the S;lhe continued need of the community tcf
tooal oo O,f e I1 i l_eaders expounded the theological and
ot e o slamic revelation through meticulou

an and elaborated upon the teachings of the Isrr:S::\:lsy

in which a prominen
t pl .
(al-Agl). place was given to the faculty of reasoning
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The importance of reason in the exposition of the fundamental
tenets of Islam was in accord with the Imami Shi‘i rational
theology, in which reason was prior to both sources of revelation,
the Quran and the Sunnah. This does not mean that the
revelation was not regarded as all-comprehensive. However, it
was reason that acknowledged the comprehensiveness of the
revelation by engaging in its interpretation and discovering all
the principles that the believers needed to know. In addition,

f a fundamental need of interpretation of

there was recognition O
the revelation by reason, all the more so when the authority
rate,

invested with divine knowledge was in occultation. At any
the decisive responsibility to guide the community by interpreting
revelation rationally needed authorization from a divine source,
a sort of designation to assume the wilaya similar to that which
was initiated at Ghadir Khum that could guarantee to Muslims
the availability of right guidance based on Islamic revelation.
Ostensibly, only such an authorized person could assume the
authority that accrued to the Imam as the rightful successor t0
the Prophet. Moreover, only the investiture of the wilaya (which
reserved the right to demand obedience, depending on legal-
rational circumstances) and the assuming of political power
(qudra or saltana), which could exact or enforce obedience)
could establish the rule of justice and equity on earth, as

promised by the Islamic revelation.

al position of the event at Ghadir

In light of the above, the centr
Khum for Islam becomes evident. The proclamation by the
to the tension between the

Prophet on that occasion gave rise
ideal leadership promoted through the wilaya of Ali ibn Abi
Talib and the real one precipitated by human forces to suppress
the purposes of Allah on earth, The acknowledgement of the

validity of the declaration about the wilaya at Ghadir Khum, in

some sense, became the yardstick for measuring the true faith in
the divine promise for humanity. Consequently, the entire

theological question of qualified leadership to further the divine

plan and to enable Allah’s religion to succeed must be seen from
e creation of an

the perspective of the Islamic promise of th

<4

ethically just order on earth by the i
oubieal : ' rightful possessor of
. S);SSiﬂzfz;ieat‘:c;nship of t_hej- leadership {imama) and :::
D e oo i ar aya.make it 1‘mpossible to conceive an ideal
the person in whomr:‘lh:r ::2’2;; ;1}11:18 tl'eadersmp e e
e ‘ : ctions as a divine desi i
e ;as 2(:; utri;lesdreasov that in Imami Shi‘ism the cof:eaptiog
e e }z: Pwotal st?tus as a precondition to the
o ticn Howevere i1t<:lf:al Publlc order based on the divine scale
o dustiee. o Qur!;‘ was fn'.lportant for the Imami theologians
b0 eeure the nr::: origins of the doctrine of wilaya and
ot which s regard leﬂ of human obligation, the fulfillment
e s reg ed as nechsary to attain prosperity in this
orld. At this point, let us turn our attention to the

tradition that w
as to become the ¢
. orn .
theory of political authority. erstone of the Imami

Wilaya as the Moral Vision
of Islamic Revelation

The co .
existenzge:)sftoane cI)f the Imami theory of political authority is the
Muhammad f; m;m fromlamong the progeny of Prophet
to assume th’eplezzz ;:p O? l;:m, clearly designated by the latter
rship of the Muslim Um
ment . mah. Ackn .
e relti)fithc aut.hon.ty of the Imam falls within the catocw(l;dgef
adhereﬁt‘:us t? bligations (a-Takalif al-Shar'iyya) imposedgonytl?
belonged tz t:lcllmam. In Imami Shi‘ism, the governmen‘:
. mam alone, for he
1 . ’ was equall i
ﬁ:}ollilc:][hleadershlp and religious authority(.:l Ho{v::;ﬂed .
leadcgrshi ¢ I;rgarrf was entitled to both the political and reii ?;Cﬂ
o ested r;, tl;S imama was not contingent upon his glei o
cmpowmz the ruler of the Ummah. The religious leadersh[-lg
elaborate on :th \cvi;]maltn to interpret Islamic revelation a::s
out committing an :
Imam . g an error. In this respect
knowle:;les ;:,l;ehthe- Pro;?het, who was endowed withp S(;M;:::;
hron b lad u?herlted the knowledge of divine revelati
ok \f"th tll: designation in the wilaya. The Imam is the atl(;n
1 € way of gllidance and wi ’ s, the
wila ; ce, and without acknowledging hi
yd no person seeking guidance can attain it. This :ikgl_]yl;g(thl:s
: e
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spiritual authority with the right to demand obedience), accord-
ing to the Imami teaching, was not contingent upon the Imam’s
being invested as the ruling authority (sultan, who could and did
exact or enforce obedience) of the community. As such, the
spiritual authority resided in Imam Ali from the day the
Prophet died, for he became the wali al-‘amr (the executor of the
Prophet’s spiritual function) through the Prophet’s designation
on the occasion of Ghadir Khum. This leadership would
continue to be available in the line of the Imams, explicitly
designated by the preceding Imams. It was in this latter sense
that the imama of the Ummah came to be conceptualized.
Therefore, religiously speaking, to ignore the wilaya and disobey
these Imams was tantamount to disbelief in Allah’s promise that
He would provide the necessary guidance to lead humanity
toward the creation of an ideal world order.

This confidence in the proclamation of Ghadir Khum regarding
the future leadership was directly responsible for generating &
threefold religious experience of the Shi‘i community which
became the decisive sources of the subsequent Imami political
attitude, These were martyrdom (shahada), occultation (ghayba)
and precautionary dissimulation (tagqiyya). What made the
Shi‘as responsive to their religious leaders has in large measure
to do with this threefold religious experience which conditions
their political attitudes and inspires their willingness to strive to
preserve their religious identity in the context of the larger

Muslim community.

Martyrdom (shahada) has been sustained as a religious ordeal in
Shi‘ political history by the conviction that Allah is just and
commands human society to pursue justice in accord with the
guidance provided by divine revelation to the Prophet. The
divinely inspired guidance also requires obedience to the Prophet
in his capacity as the head of the Islamic polity which would
exist for the implementation of justice. The Imam, who is
regarded as the rightful successor of the Prophet, must also be
upheld as the true leader of the community t0 whom obedience
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;svc}:llue 1:}11 his c‘;‘a.pacity as the wali al-‘amr of the Muslim Ummah
den:;l th;es S:l 1'1ltlmam, following the death of the Prophet m\:as.
-~ divmf detf) assume the temporal authority invest;d in
action was regar;in;t;z:t,ig:,;:z fhti‘f)i'b}f li;"e, oot
actio stablish the rule of justice —
ensufﬂlgacsz:: n? gl;f::ggtory rule by a just and legitimate Jorw:. The
e ne strugele i install a leg'lt.lmate political authority resulted
o the murder s_evcrai Shi‘i leaders. In light of the above
oo » these violent deaths were regarded as martyrdom
in order to defeat the forces of oppression and falsehood

’1'1‘1e most powerful symbol of this religi i
i‘;::h:zt( (;]l;t;s:on been the Third Ima:]:)glfot:i gz?*iergzs:;:
o aii/ﬁBI(l) AD), the grandson of the Prophet, whose
manyrcon. worlt:iuz;: gommemorated with solemnity through-
o e Shi' wo H e xfnportance attached to the commemor-
community with :S?;;]igsior:sa ”pl':'::?‘ hashprOVided e ith
' igm that is tr i
t;?r:::(l; ;nF:luls)las_m by the community, The commilc':grazg:
o yond l: s fas;:c purpose of recounting the tragedy that
e fam, Jn(-) the Proplfe.t. It provided a platform that was
e o alcca(:e th.e Shi‘i teachings to the populace which
hac e O ademic pre?aration to utilize written sources
ject. Indeed, these important gatherings have served

as the principal platfo -
public. platform of communication with the Shi‘

Re izi
bdci::vger:lszlillfetlslz l‘owlv level of religious education among the lay
och fom,m , w;, ilc ;aders used the'commemorative gatherings
b s e to a?v_vakcn tht?xr followers to the injustices
eigion e realities of their times. With the increase of
o iglons awars r:;.ess an.mng the S.;hi‘as came the demand for
some commemoro?)anon on. topics that were touched upon in
i e elll tn.l'e gatherm_gs. Stlzbsequently, the mourning
i, o Othl 126;11. to dl.ssemmate religious knowledge
et mang O er things, included information on both
activist postures of the Shi‘i ideology, depending
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tical climate at the time. The religious

upon the socio-poli
experience of martyrdom in Shi‘ism thus became a formidable

channel for mobilizing the Shi‘i populace.

The second religious experience, namely, occultation (the absence
of the Twelfth Imam from the temporal sphere), signified the
postponement of the establishment of a just Islamic order,
pending the return of the last Imam. Religiously speaking, the
doctrine of occultation connoted some sort of divine inter-
vention in saving the life of the Imam, the only awaited Just
Ruler, by moving him from the realm of the visible to invisible
existence, and conveyed the idea that the situation was beyond
the control of those who proposed to overthrow tyrannical
rulers in order to establish the Islamic rule of justice. Further-
more, the occultation of the last Imam and his eventual return
as the Mahdi of the Muslim Ummah at 2 favourable time helped
the Shi‘as to persevere under difficult circumstances. This hope
in the future necessarily implied postponement of the establish-
ment of the thoroughly just Islamic order pending the T€-
appearance of the last Imam, who alone could be invested with
the wilaya — the Muslim political authority.

Consequently, religious experience derived as a result of belief i
the occultation has, on the one hand, raised questions about
creating a thoroughly Islamic public order during the absence of
the Twelfth Imam; and on the other, it demanded that the entire
Shi‘i community provide means for its religious, social, and
political survival pending the final return of the Imam.

The attitude of tenacity in this religious experience 18 derived

from the pelief that the establishment of an Islamic order

without divine intervention through the return of the infallible

Imam is impossible. The theological problem for anyone to

assume the authority accruing to the Imam as the rightful

successor of the Prophet, in whom the wilaya resembling that of

Imam Ali is invested, is in its implications for the universalistic
hority cannot be

authority of the Imam whose political aut
delegated to any Shi‘a however qualified.

L4

On the other hand, the atti

community in thi . itude of responsibili
imcrprctat)i/o: :)l;‘tshr:hglo’us f:xperf'cnoc is derived frorl:z raoti; ﬂ:;
the community to Qgr anic obligation imposed collc:ctivelon
affairs undor the relim.'l ertake the duty of supervising its z:r:
good and forbiddi gious and moral injunction of ‘enjoining th
this interpretationng the evrll,’_even when the Imam is absenf tBe
wilaya, political as,\iolmc T?liglc?us leaders delegated the Ima' ’y
Shi‘i community Wh:; 1 as _|;I’1dlcal, Fo a qualified member ofr:ll'l:
for directing the,com > In his capacity as the trustee responsible
obligation of ‘enjoini munity, would be willing to should

enjoining the good and forbidding the evﬂe,f the

‘The third religious experien

i ‘ ce stemming from i
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e cetermined| ;a Ig::;tslcal direction of all the Imams an:j1
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s St oot aro.ngt:ul authority of the de facto govcmmenn
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Community’t?hlez::a:: almd his consolidation as the lea%zia;? rtl]‘::
community, then at east by preparing the way for such
mvoid eroromin -ure. In tl_le meantime, the Shi‘as had ta
o o e o s Py s s o
s a e facto Muslim
Py :n\;t::rl::tr Slé“ or Sunni, in such a waf C;‘:’:Z“:’:E»
Gerermmines b o y. oln.sequently, the practice of 1agiyya w i
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verse settings; here again, the religious lea{lf:;l:;g

determined :
quietist ‘.h‘_: appropriate time for the communi
passivity and engage in activism ty to abandon

These three religi
glous experience .
three . et s of the Shi‘a .
o conteries of lslamis history shaped the pcfli(tjil;:]ng fhe st
1 scholars whenever they were faced w:::tlook of
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59



- e s

n. Rulings on such a situation could be traced

political situatio
But the question of the

back to precedents set by the Imams.
legitimacy of a political rule established by a professing Imami
Shi‘a during the absence of the political discretion of the actual
wali al-‘amr, the Twelfth Imam, was an issue that had no
precedent set during the lifetime of the Imams. Imami jurists
could not give a legal opinion based on a precedent set by the

theory of Imamate of the infallible Imams. As a result, they had

to guide the community by issuing a legal opinion based on their
the

extrapolation in the terms of the documentation provided by
communications transmitted on the authority of the Imams
regarding the nature of Imami political authority during the

occultation.

The main concern of the {mami scholars was to provide the Shi‘i
community with practical guidance relevant to their survival
under de facto political authorities. None of the classical
theological texts on the fundamental principles (usul al-din) of
the Imami school deal with the possibility, not even as a fait
accompli of temporal Imami authority invested with the wilaya
of the Imam during the occultation. Such a discussion would
necessarily have involved tampering with the terms of the
doctrine of the imama, which was absolutely ruled out because
of the absence of any directly designated deputy of the Twelfth
Imam. The ‘special deputyship,’ during the short occultation
(873-941 A.D.), was seen as the ongoing guidance available to
the community through the Imam’s explicit deputization. With
the occurrence of the complete occultation (from 941 AD), the
ongoing guidance through deputization of a specific person was

terminated.
leadership of the Shi‘as in the
ucial one. A sense of urgency is

reflected in the Imami jurisprudence whenever the question of
exercising the Imam’s authority without 2 specifically designated

deputy comes up in the treatment of religious obligations

requiring the presence of either the Imam of his appointed

However, the question of the
absence of the Imam was acr

deputy for that purpose. It w.

(oputy for that . as under these circu

depmyShi; J;nfns;;sehlad to dcal' with the issue ofrr:;t:lzczzghaif
CepuyShip ¢ Imamir:mlm,-whlch was vested in themgas :;
e ot mas eaclhmgs. Nevertheless, the Imami Jjuris i
ety o o q;;estlon of the deputyship of the ‘gene tls
oy o posmowe th Imam were very conscious of :?1
o n of the Imam as the absolute wielder of th:
The Trust (al-Amana) in
the Qur’an and the Wilaya

Wilaya in the Quran is intrinsi
o g i the Qur i mgcally related to the moral visi
o morzl!z;t:t):. P‘Vdaya in this regard is the faculta; Z?lt(;n
itonity Clorlty, which enables a person in whom th'e
ion Acond e thto exact obedience to fulfill this mor;;
paom A fundamez,tal ¢ com':Cpt of wilaya is directly connected
gl amental q}:estlon of saltana — exercise of that
rovclation e horlty b).{ demanding obedience. Islami
feveator projf:Ctiont : creation of an ethical order as ac
of soceprin e of personal response to the moral challen .
esponeiile, ot rt:n 1'll’er.sonal devotion to Allah implies tﬁc
by th:rt enflg tht': realization of a just societ ;
ey al r.nf'xmf(s.tatlons of religious faith in “
s spiritual life of humankind. e

This r ibili ivi

i ;;]Z(t);lszl:llhtyhf)f strlvmg. for one’s own welfare and that of

secord o therlc}? one lives derives from the fact that

o hadur an, httmankind has boldly assumed ‘th ’

e b el offered ‘unto the heavens and the earth ;
, ¢y shrank from bearing it and were afraid o?"riltd

And man assumed i
1t. 1
(33:72). Lo! he has proved a tyrant and a fool’

Shaykh Tusi in hi
15 A[—Masa’,’] J e
taklif (religi fasa’il al-Ha'iriyat* explai
ot/ (religious moral obligation imposed by Alla on humanity
the Shi‘i opinion as the one in which aman:: ' B
1s equated

Muhamma i -Hasan al-Tu Al-Masa al-Ha iriyat Na| 12-3
d ibn al H. i pp
51, M. if i jaf,
» . 1969‘ 312 13
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with wilaya. However, he argues that such an equation of amana

with wilaya is unnecessary, because the general sense derived
from taklif also includes acknowledgement of the person in
m wilaya is invested. In his Qur’anic exegesis, Shaykh Tusi
contract {al-‘agd) that humankind must
en entrusted to humankind by Allah.®* He
horities 10 show the complication in
which has theological implications

in the realm of human volition and responsibility as the

recipient of this ‘trust.’® However, as Tusi explains it is in the
laya that the amana verse has

early traditions dealing with the wi
laya of Imam Ali ibn Abi

been interpreted as pointing to the wi

Talib.

Allama Tabataba'i’s detailed exegesis on this verse should be
regarded as the recapitulation of all these early materials,
including those written by the Sunni scholars, and his inter-
pretation is derived in light of the early traditions regarding the
wilaya. According to him, the ‘trust’ is al-wilayat al-ilahiyya,
meaning the divine sovereignty which Allah offered to all

creatures.” Only human beings, having assumed the trust, have

the potential to attain perfection and perfect their environment.
The crux of the problem in the exegesis of the verse is that if
s the only creature of Allah who accepted the ‘trust,’

why should he be described as a ‘tyrant’ and fool’? At this
point, Allama Tabataba't’s interpretation draws upon the main
tenets of Imami theology. which regard the ‘trust’ in the sense of
wilaya as a special favour 10 humanity entailing enormous
responsibility to stand by the obligation of guarding it. Accord-
ingly, only human beings are not afraid to bear the burden of
this trust, and fo accep

t the consequences of being a ‘tyrant’ and
‘ignorant,’ because they o

who
explains amana as the
fulfill because it has be
cites several carly aut
interpreting the amand Verse

man wa

nly can acquire the opposite attributes

sTusi, Tafsir a-Tibyan, Najaf, 1957, 8/368.
¢Gee also, Al-Fadl ibn al-Husayn al-Tabarsi,
Beirut, 1379, 8/373-374; Zamakhshari, Al-Kashshaf, 3/216-271.

Al-Mizan fi Tafsir al-Qur'an, Beirul, 1960, 6/ 106L.

"Muhammad Husayn Tabataba'l,
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Majma' al-Bayan Ji Tafsir al-Qur’an,

— Inamcly, those of being ‘just’ (‘adi
i ‘ Just’ (‘adif) and ° !
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PO ;[513:11 responsibility in accepting a[-w:ga 1:31?
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the emergence of Islamic polity. See especially pp 70-71.

wilaya in order to unite its members in their purpose of creating
a just social order under the guidance of Islamic revelation.?

Thus, the question of leadership (imama) is of utmost significance
in attaining the purpose of Islam, because it is only through
divinely guided leadership that the creation of an ideal society
could be realized. The need for the divinely guided leadership in
the fulfillment of divine planning, under the aegis of al-wilayat
al-ilahiyya, consequently, assumes a central position in the
Islamic belief system or worldview, in which the Prophet, as the
active representative of the transcendental Allah on earth, is
visualized as possessing the divine wilaya. If the ultimate

objective of Islam was conceived as the creation of an ideal

community living under a fitting moral, legal, and social system

of Islam on earth, then such an ideal, as enhanced by the Qur’an
and shown by the example of the Prophet himself, was
dependent on leadership that could assure its realization.

This fact was so important that, both during the Prophet’s
lifetime and immediately following his death in 632 AD, the
question of Islamic leadership became inextricably interwoven
with the purpose of Islamic revelation, namely, the creation of
an Islamic order. Islamic revelation unquestionably presumed
divine guidance through the divinely appointed mediatorship of
the Prophet for the realization of Islamic public order. This
mediatorship of the Prophet in human affairs was the logical
consequence of the strict monotheistic nature of Islam, which
precluded the possibility that Allah assume human form, ruling
directly over humanity and governing its affairs. Thus, a ruler to
represent Allah on earth and to exercise al-wilayat al-ilahiyya

was deemed necessary in order to achieve the ultimate goal of
Islam.

*However, in the composition of [slamic salvation history, it was in Shi‘ism that the
wilgya of the Prophet, as I have elaborated in this paper, was repeatedly and consistently
expressed by Shi'i scholars; whereas in Sunnism the wilaya (authority in the form of
exemplum [imam]) of the Prophet, in the absence of the charismatic authority following
the death of the Prophet, came to be located in the S

nnak, which became the imam of
the community. See: Wansborough, Sectarian Milieu, pp TOf.
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The term al-wali, as it occurs in the above context, has been
interpreted diversely by Sunni exegetes, Although there is a
consensus among them that the verse was revealed in praise of
Imam Ali’s piety and devotion, the term al-wali has been
interpreted as denoting muwalar (‘befriending’) of Imam Ali and
not necessarily the acceptance of his wilaya (authority, in the
form of imama)."? But Imami exegetes have taken the term in
another of its primary significations, a/-awla and al~ahaqq
(‘more entitled’ [to exercise authority]), because af-awla in
ordinary usage is often applied to a person who can exercise
authority (al-suitan) or who has discretionary power in the
management of affairs (al-malik li al-‘amr)." Furthermore, gl-
wail, as it occurs in the above passage of the Qur’an, is unlikely
to mean a person invested with wilayat al-nusra (the authority of
‘backing’), because there are numerous explicit references to
that effect in other verses of the Qur’an where believers are
exhorted to back the religion of Allah by promulgating Allah’s
laws, a task in which the Prophet and the community of
believers assist each other.! Rather, a/-wali, as applied to the
Prophet, signifies a person who is invested with waliyat al-
tasarruf, which means possession of the authority that entitles
the wali to act in whatever way he Jjudges best, according to his
own discretion, as a free agent in the management of the affairs
of the community. The wilayat al-tasarruf can be exercised only
by one so designated by the wali al-mutlag (the absolute
authority) or by one who is explicitly appointed by someone in
the position of al-wali bi al-niyaba (authority invested through
deputization). Consequently, the Imam who is designated as
wali by the Prophet possesses the wilayat al-tasarruf and is
recognized as the ruler over the people.

This was the meaning of the term in the carly usage of the Shi‘i

See, for example, Tabari, Tafsir, 6/186ff; Zamakhshari, Kashshaf, 1/623-624; Baydawi,
Anwar, p 154,

YTusi, Tibvan, 3/559.

MSee, for example, the Qur'an, 477, 7:157, 59:8. Sce also Tabataba'i, Mizan, 6/ 13; Tusi,
Tibyan, 3/565, alludes to this.
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al-wilayat al-tashri‘iyya, the religious-moral-legal authority
invested in the Prophet to undertake the legislation and execution
of the divine plan on earth. Thus, the Qur’an declares: ‘The

Prophet has a greater claim (aw/a) on the faithful than they have
on themselves' (33:6).'

The wilaya of the Prophet over the believers is due to his being
the Prophet of Allah. As such, the point of reference for his
wilaya is, in actuality, the wilaya of Allah. It is for this reason
that his wilaya is signified as ‘relative’ — that is, accorded
through designation as a mark of trust. In this sense, the Qur’an
speaks of only one kind of wilaya — Allah’s wilaya — which is
the only fundamental wilaya. The wilaya of the Prophet and
‘those who believe’ (i.e., in this context, the Imams) is dependent
upon Allah’s will and permission.'” It is because this wilaya was
vested in them that the Prophet and the Imams had more right
than other believers to exercise full authority, handing down
binding decisions on all matters pertaining to the welfare of the

Muslim Ummah, and requiring complete obedience to them-
selves,

The corollary of this wilayat ai-tasarruf was the Shi‘i belief that
not only was the Imamate the continuation of the Prophethood,
because of the authority vested in the Imams after the Prophet,
but it also meant that the Imams were the sole rightful authority
to lead the Ummah in establishing just public order. The Imams
became the just (‘adi/) authority. In a case where the Imam’s
right to exercise his authority was usurped, the usurping

"“Awla in this verse has been translated by A J Arberry and others as ‘nearer* and
‘closer.” But, taking into consideration the Prophet's speech on the occasion of the
Farewell Pilgrimage, where the same verse of the Qur’an occurs in the form of a question
by the Prophet to the Muslims, the implication is in the sense of being ‘more entitled.’

The Prophet asked the assembled pilgrims: ‘Who is more worthy [in the ¢yes of] the
believers than their ownselves” See: fn 1.

"Among the early works, besides the Qur'anic excgesis where wilaya occurs in the
meaning of wilayat al-tasarruf, one can cite the Tkchtiyar ma'vifat al-rijal of Abu ‘Amr
Umar ibn *Abd al-*Aziz al-Kashshi, especially where he mentions the wilaya of Abu

al-Khattab, which was denounced by Imam Jafar as-Sadiq. See Rijal, Mashhad,
134871964, 296/523. Also, Tabataba'i's Mizan, 6/12-14.
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authority was rendered illegal, and the ruler unjust (al-ja’ir) and
unrighteous (al-zalim).

The above etucidation of the concept of wilaya in the context of
the Qur’anic verse about the ‘trust’ makes the following hadith
reported by Shaykh Kulayni comprehensible:

Imam Ja‘far Sadiq was asked by someone about the passage of
the Qur’an that mentions the trust (amana) which Allah offered
to humankind. The Imam said: “This trust is the wilaya of the
Amir al-Mumineen [Ali ibn Abi Talib].*

The Imam’s statement makes it clear that it was the act of
accepting or rejecting the wilaya of Imam Ali that determined
whether one had been faithful to the divine trust of not. The
same act, Moreover, determined the righteousness or unright-
eousness of the ruling authority claiming to be legitimate. In
Shi‘ism, from its inception, the Imams not only possessed the
wilaya to establish political authority on earth, they were also
regarded as the sole legitimate authority who could and would
establish Islamic public order. Imami works treating the theory
of political authority unanimously maintained that an equitable
gevernment could not be established except by the one who is
ma'sum — that is, the infallible leader invested with the wilayal
al-tasarruf to exercise discretionary control over the affairs of
the Ummah. Furthermore, it was held that the process through
which this authority becomes known to the public is explicit
designation (nass) by the one possessing al-wilayat al-i‘tibariyya
— the ‘relative’ authority derived through one’s being attributed
to that office (¢.8., Prophethood or Imamate) by Allah.

Accordingly, in the Shi‘i theory of political authority, power in
the sense of authority, having moral and legal supremacy
because of al-wilayat al-tasarruf, with the right of enforcing
obedience to Islamic ideology, can never be invested in a person
without proper nass; and no government can become equitable
(al-hukumat al-‘adila) if it is not headed by al-sultan al-‘adil, who

K ulayni, Kafi, 2/368, hadith oL
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Conclusion

By virtue of his being an infallible leader and authoritative
interpreter of Islamic revelation through his designation to
exercise al-wilayat al-tasarruf, the Imam is the sole legitimate
authority who could establish the Islamic public order. However,
as historical circumstances unfolded, the Imamate became
divided into temporal and spiritual spheres. The temporal
authority of the Imam was regarded as having been usurped by
the ruling dynasty, but the spiritual authority remained intact in
the Imam who was regarded as Allah’s (unanswerable)
demonstration (of divine omnipotence) — Hujjat Allah (iit. the
proof of Allah), empowered to guide the spiritual lives of his
adherents as the true Imam. This spiritual authority was not
contingent upon the Imam’s being invested as the ruling
authority (sultan) of the Ummah. Accordingly, the Imamaie in
the form of religious leadership that began with the Prophet's
proclamation about the wilaya of Imam Ali at Ghadir Khum in
632 AD continued through all the political circumstances until
the last Imam, the Twelfth Imam al-Mahdi, went into occultation
(874 AD). It was during this period that questions regarding
Imami political authority during the absence of the Imam began
to be treated methodically, especially when, for the first time,
following the last manifest Imamate of Imam Ali (656-660 AD),
the temporal authority of the Shi‘i Imami Buyid dynasty was
established de facto.

In view of the prolonged occultation of the Imam and the
absence of special designation during this period, the Shii
scholars in their works on jurisprudence reemphasized the
separation between power (which could exact or enforce
obedience) and wilaya (authority, which reserved the right to
demand obedience, depending on legal-rational circumstances)
that had existed even during the lifetime of the Imams. Only the
investiture of authority and the assuming of political power
could establish the rule of justice and equity.

However, delegation of the Imam’s wilaya to an individual who
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In the Name of Allah, the Merciful, the Compassionate

Chapter 3

Orientalists and the Event
of Ghadir Khum

By Sayyid Muhammad Rizvi

I. Introduction

The 18th of Dhil-Hijjah 1410 AH is to be celebrated in the Shi‘
world as the 1,400th anniversary of the declaration of Ghadir
Khum in which the Prophet said the following about Imam Ali:
‘Whomsoever’s master (mawla) I am, this Ali is also his master.’
This event is of such a significance to the Shi‘as that no serious
scholar of Islam can ignore it. The purpose of this paper is to
study how the event of Ghadir Khum was handled by the
orientalists. By ‘orientalists’ I mean the western scholarship of
Islam and also those easterners who received their entire Islamic
training under such scholars,

Before proceeding further, a brief narration of the event of
Ghadir Khum would not be out of place. This will be especially
helpful to those who are not familiar with Ghadir Khum, While
returning from his last pilgrimage, Prophet Muhammad, upon
whom be peace, received the following command of Allah: ‘O
Messenger! Convey what had been revealed to you from your
Lord; if you do not do so, then [it would be as if] you have not
conveyed His message [at all]. Allah will protect you from the
people’ (5:67). Therefore he stopped at Ghadir Khum on Dhil-
Hijjah 18, 10 A.H. to convey the message to the pilgrims before
they dispersed. As it was very hot, a dais shaded with branches
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ructed for him. Then the Prophet gave a long sermon.
ed his faithful followers whether he,

authority (awla) over the believers than

they had over themselves; the crowd cried out: ‘Yes, it is s0, O
Apostle of Allah!’ Then he took Ali by the hand and declared:
“Whomever’s master (mawla) 1 am, this Ali is also his master’
(Man kuntu mawlahu fa hadha Aliyun mawlahu). Then the
Prophet also announced his impending death and charged the
believers to remain attached to the Qur’an and Ahl al-Bayt. This
summarizes the important parts of the event of Ghadir Khum.

is paper is divided as follows: Part Il is a
the orientalists in studying
oach used to study Ghadir
| review of what M A
History AD

was cont
At one point, he ask
Muhammad, had more

The main body of th
brief survey of the approach used by
Shitism. Part I1I deals with the appr
Khum in particular. Part IV is a critica
Shaban has written about the event in his Islamic
600-750. This will be followed by a conclusion.

1k: Shi‘ism and the Orientalists
When the Egyptian writer, Muhammad Qutb named his book
Islam: the Misunderstood Religion, he was politely expressing the
Muslim sentiment about the way the orientalists have treated
Islam and Muslims in general. The word ‘misunderstood’
implies that at least a genuine attempt was made to understand
Islam. However, 8 more blunt critidsm of orientalism, shared
by the majority of the Muslims, comes from Edward Said: ‘The
hardest thing to get most academic experts on Islam to admit is
that what they say and do as scholars is set in a profoundly, and
in some ways an offensively, political context. Everything about
the study of Islam in the contemporary west is saturated with
political importance, but hardly any writers on Islam, whether
expert or general, admit the fact in what they say. Objectivity 18
assumed to be inherent in learned discourse about other
societies, despite the long history of political, moral and religious
concern felt in all societies, western or Islamic, about the alien,
the strange and the different. In Europe, for example, the
orientalists have traditionally been affiliated directly with

L
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espectally hard to trazitfigotfl S:caulf: S,'t‘?h(;lre Gy
o \ ¢ 1t 1s hard to suspect
M;);l:;:Tesagt?;nutssst,hwl.nch seem so innocently neutral.l?.’2 'It'ltll:
scholarship 1 besman, ie; Image poTtrayed of them by the western
ey respenten o j to get its due attention. In 1979 the
e repected or (;m 1st Albert Hourani said: “The voices of
o mot reomm o e East an'd North Africa telling us that they
oot reco emselve§ 11'1 the image we have formed of
numerous and insistent to be explained in terms of

academic rivalry or nati .
ational pride." This

i - ! . was

Muslims vis-a-vis the orientalists about Islam and

However
OriemaliS;S wtl;;n Wwe:dfc‘mu.s on the study of Shi‘ism by the
ol is,an dor misunderstood’ is not strong enough
S bel:; ierstatem::n.t. Not only is Shi‘ism misunder-,
oot the oo gnorec'i, rplsrepresented and studied mostly
i e e (;)graphlc literature of its opponents. 1t seems
ol the S a fxo scholars and literature of their own. To
n expression from Marx: ‘They cannot represent

themselves, the
,» they must be repres :
adversaries! presented,” and that also by their

Th ,
Whtiac ;et.':lhson for this state of affairs lies in the paths through
HOdgsone .we;t.ern scholars entered the fields of Islamic studifs

» in his excellent review of western scholarship writes:

'Edw i /
ard W Said, Covering Islam, New York: Pantheon Books 1981, p xvii

*Marshall G S Hod
gson, The ¥ .
Press, 1974, p 27. enture of Islam, Vol 1, Chicago: University of Chicago

’Albcrt H i, i i i Ty, (Jy)
ourani, ISlamiC Hlslory, Middle Eastel'n Histo Modern,' in M H Ki (d
’ L] )v

Islamic Studies: A Traditi
o adition and Its Problems, California: Undena Publications, 1979 p
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i toman empire, which
e ajor tho:(il:’,v?r? Srtlli)(i;:?nthl;u(r);pe. They came to it
i instance from the viewpoint of Europeanf
cholars tended to see the whole o
perspective of Istanbul, the Ottoman
normally British, who enten:efi
master Persian as good civil

played so major
usually in the firs
diplomatic history. Su-c.h s
Islamdom from the political
capital. Second, there \ivere thcs)s::o,
. . a
Isl:::;:tsf ;etsl:ar;s:{:ﬁg S\:ere inspired by Inddian b:lt;l;eitjml;zr_
" e i iti hi tended to
thf:m’ " llmpi:::: lt;ztn;:;l.o'r;h(i)fd[,):;:ere were the Semitists, o_ftv.:n
‘f“‘o“ oﬂds ar:imarily in Hebrew studies, who were lured m(i
mter‘:'smF l:' them, headquarters tended to be Cairo, thehmosh
?i::lblgf A(:abic-us’ing cities in the nineteenth cen;urc)g n: ,:;:ly
some turned to Syria or the Maghrlb.dT?;: “;:m o
hilogians rather than historians, an lytc e an, and
lI)I icate culture through the eyes of 'the a pran o
5 a'm | writers most in vogue in Cairo. Other pat nat
oF the Sunm’ards and some Frenchmen who focused on y
of th.e Sp-anllv[edieval Spain, that of the Russians who foiuse‘
o lnh Muslims — were generally less important. It is
on'the nm'.t esntlhat none of these paths would ha_ve led west;;n
ool Obwoutht: centres of Shi‘i learning or literature. 1 ;
SCh'OIa'rS tof what they studied about Shi‘ism was ch:r:tu; ie
tmh?gl)lngngn-Shi‘i sources. Hodgson says: ‘All pa;lllsa\rv:;s o
i gin relatively little attention to the centr A
F p?y . ent and Iran, with their tendency towards i b
et ded to be most remote from western penetratlon._
And ttflta trt:tr:c eFirst World War, ‘the Cairene path toﬂlslatr:;i
Angi:s l:ecame the Islamicist’s path par exoellence,f\:r:llofecioca]
s1’:tz;1ths to Islamic studies came to be looked on as 0

relevance.’®

i i i through
Therefore, whenever an orientalist studied Shi‘ism

‘Hodgson, op. cit., pp 39-40.
SIbid.
S1bid.
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Uthmaniyyah, Cairene or Indian paths, it was quite natural for

him to be biased against Shi‘i Islam. “The Muslim historians of

doctrine [who are mostly Sunni} always tried to show that all
other schools of thought than their own were not only false but,
if possible, less than truly Muslim. Their works describe
innumerable “firgahs™ in terms which readily misled modern
scholars into supposing they were referring to so many “heretical
sects”."” And so we see that until very recently, western scholars
easily described Sunnism as ‘orthodox Islam’ and Shi‘ism as a
‘heretical sect.” After Categorizing Shi‘ism as a heretical sect of
Islam, it became ‘innocently natural’ for western scholars to
absorb the Sunni scepticism concerning the early Shi* literature.
Even the concept of tagiyya was blown out of proportion and it
was assumed that every statement of a Shi‘ scholar had a
hidden meaning. And, consequently, whenever an orientalist
found time to study Shi'ism, his precommitment to the Judeo-
Christian tradition of the west was compounded with the Sunni
bias against Shi‘ism. One of the best examples of this

compounded bias is found in the way the event of Ghadir Khum
was approached by the orientalists.

IT1. The Event of Ghadir Khum:

From Oblivion to Recognition

The event of Ghadir Khum is a very good example to trace the
Sunni bias which found its way into the mental state of the
orientalists. Those who are well-versed with the polemic writings
of Sunnis know that whenever the Shi‘as present a hadith or a

historical evidence in support of their view, a Sunni polemicist
would respond in the following manner:

Firstly, he will outright deny the existence of any such hadith or
historical event.

Secondly, when confronted with hard evidence from his own

sources, he will cast doubr on the reliability of the transmitters of
that hadith or event.

Thirdly, when he is shown that all the transmitters are reliable

Ibid. pp 66-67.
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by Sunni standards, he will give an interpretation to the :;cf::
oz the event which will be quite different from that of the Shi‘as.

These three levels form the classical response (t)lf t;;is:nr:
polemicists in dealing with the arg_umcnts of Izheldun’s T;, '
uotation from Rosenthal’s translation of 'Ibn a e
f’\lluqaddimah would suffice to prove my p()?nt. (Ibn Ij ]\aﬁhal :
quoting the following part from' Al—f\ldal we:dic; ; to ,Ibn
heresiographic work of Ash-Sharistani.) Acco

Khaldun, the Shi‘as believe that:

‘Ali is the one whom Muhammad appoin(tt;?. b’[:;e f§Sh-;';2
i iti in support of (this beliet)...

transmit texts (of traditions) In : s b
i d the transmitters of the religt

authority of the Sunnah an e

do not know these texts [1]. Most of them are supposﬁ:on;u(;

[2] some of their transmitters are su.spect3 or {St] thelret(ation

interpretation is very different from the wicked interpr

that (the Shi‘a) give to them.”

Interestingly, the event of Ghadir Khumhhal:s s;nif:;::: :1:1 :Zr:;
i lists. With the

fate at the hands of the orenta . ’
s?)urccs available to me at this moment, 1 was surpns:d Gtzasdeir
that most works on Islam have ignored the event o‘ ol
Khum, indicating, by its very absence, that _thc or:en s
believe:d this event to be ‘supposititious;lan;.an ;;v;?;::n( ;)905)
i ’ d & the Rise X

hi‘as. Margoliouth’s Muhamma . ;
;r;ckelmann's History of the Islamic People (193_9), Arr:ol?sz;:m
Guillaume’s The Legacy of Islam (1931), Guillaume fd! o
(1954), von Grunebaum’s Classical Islam (196_3)}1}?10 (sl o0

ioh Cambridge History of Isiam (
Caliphate (1965) and The . N

i t of Ghadir Khum. y
have completely ignored the even ‘ . o
holars ignore the ev

d many other western scC . g
tgiiedierml(hum‘? Since western scholars mostly re::e(:r Ol'll( tzlm:l
i ' i d the event of Ghadir Khum.

i‘i works, they naturally 1gnore u
?..h:/le::ia Vaglieri, one of the contributors to the second edition

of the Encyclopaedia of Islam (1953), writes:

Tbn Khaldun The MG ddimah, tr Franz Rosenthal Vol l, New YOlk. Pantheon
1 Mugaddi 1 ]

Books 1958, P 403. In Juablc, sce Vol ’ . atatul h[ad‘asah: 19611 P M8,

1l ', 1, Beirut Maka

RO

‘Most of the sources which form the basis of our [orientalists’]
knowledge of the life of the Prophet (Ibn Hisham, Al-Tabari,
Ibn Sa‘d, etc) pass in silence over Muhammad's stop at Ghadir
Khum, or, if they mention it, say nothing of his discourse (the
writers evidently feared to attract the hostility of the Sunnis,
who were in power, by providing material for the polemic of the
Shi‘as who used these words to support their thesis of Ali’s right
to the caliphate). Consequently, the western biographers of
Muhammad, whose work is based on these sources, equally make
no reference to what happened ar Ghadir Khum."”

Then we come to those few orientalists who mention the hadith
or the event of Ghadir Khum but express their scepticism about

its authenticity — the second stage in the classical response of
the Sunni polemicists.

The first example of such scholars is Ignaz Goldziher, a highly
respected German orientalist of the nineteenth century. He
discusses the hadith of Ghadir Khum in his Muhammedanische
Studien (1889-1890) translated in English as Muslim Studies
(1966-1971) under the chapter entitled ‘The Hadith in its

Relation to the Conflicts of the Parties of Islam.’ Coming to the
Shi‘as, Goldziher writes:

‘A stronger argument in their [Shi‘a’s] favour...was their
conviction that the Prophet had expressly designated and
appointed Ali as his successor before his death...Therefore the
‘Alid adherents were concerned with Inventing and authorizing
traditions which prove Ali’s installation by the direct order of
the Prophet. The most widely-known tradition (the authority of
which is not denied even by orthodox authorities though they
deprive it of its intention by a different interpretation) is the
tradition of Khum, which came into being for this purpose and is
one of the firmest foundations of the theses of the ‘Alid party.’!°

One would expect such a renowned scholar to prove how the

*Encyclopaedia of Istam, 1953, see under *Ghadir Khum.’

'] Goldziher, Muslim Studies, tr Barber and Stern, Vol 2, Chicago: Aldine Inc, 1971, rp
112-113.
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Shi‘as ‘were concerned with inventing’ traditions to s‘upport
their theses, but nowhere does Goldziher provide any evidence.
After citing Al-Tirmidhi and Al-Nasa'i in the 'footnote.as the
sources of hadith for Ghadir, he says: ‘Al—Nasa’l_ha(‘i? as is wel.l-
known, pro-‘Alid inclinations, and also Al—Tirmu?hl included in
his collection tendentious traditions favouring Ali, e.g., the tayr
tradition.’" This is again the same old classical response of the
Sunni polemicists — discredit the transmitters as ‘u_nrellable or
adamantly accuse the Shi‘as of inventing the traditions.

Another example is the first edition of the Encyclopc:gillla dc-vfr'
Islam (1911-1938), which has a sh.ort entry under . a hl
Khum’ by F Bhul, a Danish orientalist who wrote a blofgrap uys
of the Prophet. Bhul writes: ‘The p!ace has becomt_:‘ a:;xc; *
through a tradition which had its origin among the‘ Shi‘as : 1k
also found among the Sunnis, viz., the Prophet on journey bac
from Hudaybiyya (according to others from the Fa.reweu
Pilgrimage) here said of Ali: “Whomsoever I am lord of, h‘|s lorg
is Ali also!’!? Bhul makes sure to emphasize that tl}‘e h‘t‘rdtth an
the event of Ghadir has ‘its origins among the Shi‘as™

Another striking example of the orientalists’ ignorance about ’
Shi‘ism is A Dictionary of Islam (1965) b){ Thomas Hgghes.
Under the entry of Ghadir, he writes: ‘A festival of the_ Shi‘as or;
the 18th of the month of Zu l-Hijjah, when three ul:'lag[js or
dough filled with honey ar¢ made to rcpt_esent Abu Bakr, mais
and Usman, which are stuck with knives, 'and the. hﬁneih :
sipped as typical of the blood of the usurping khalifahs. he
festival is named Ghadir, ‘a pool,’ and the fcst?va.l commem )
ates, it is said, Muhammad having declared Ali his sucoes;or a.:1
Ghadir Khum, a watering place midway between Makka e:iril
al-Madinah.’. Coming from a Shi‘i .background ofs:: z;
having studied in Iran for 10 years and lived among the Shi‘a

U ibid.
"Encyclopaedia of Islam, 1911-1938, see under “Ghadir Khum.’

UThomas P Hughes, 4 Diciionary of Islam, New Jersey: Reference Book Publishers,

1965, p 138.
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Africa and North America, [ have yet to see, hear or read about
the dough and honey ritual of Ghadir!! I was more surprised to
see that even Vaglieri, in the second edition of the Encyclopaedia
of Islam, has incorporated this rubbish into his fairly excellent
article on Ghadir Khum. He adds at the end: ‘This feast also
holds an important role among the Nusayris.’ It is quite possible
that the dough and honey ritual is observed by the Nusayris; it
has nothing to do with the Shi‘as. But do all orientalists know

the difference between the Shi‘as and the Nusayris? I very much
doubt so.

A fourth example from the contemporary scholars who have
treaded the same path is Philip Hitti in his History of the Arabs
(1964}, After mentioning that the Buyids established ‘the rejoic-
ing on that [day] of the Prophet’s alleged appointment of Ali as
his successor at Ghadir Khum,” he describes the location of
Ghadir Khum in the footnote as ‘a spring between Makkah and
al-Madinah where Shi‘ite tradition asserts the Prophet declared,
“Whosoever I am lord of, his lord is Ali also”.""* Although this
scholar mentions the issue of Ghadir in a passing manner, still

he wants to leave his readers with the impression that the Aadith
of Ghadir is a ‘Shi‘ite tradition.’

To these scholars who, consciously or unconsciously, have
absorbed the Sunni bias against Shi‘ism and insist on the Shi‘i
origin or invention of the hadith of Ghadir, I would just repeat

what Vaglieri has said in the Encyclopaedia of Islam about
Ghadir Khum:

‘It is, however, certain that Muhammad did speak in this place
and utter the famous sentence, for the account of this event has
been preserved, either in a concise form or in detail, not only by
Al-Ya‘kubi, whose sympathy for the ‘Alid cause is well-known,
but also in the collection of traditions which are considered as
canonical, especially in the Musnad of Ibn Hanbal; and the
hadiths are so numerous and so well attested by the different

“Philip K Hitti, A History of the Arabs, London: Macmillan & Co, 1964, p 471.
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isnads that it does not seem possible to reject them.’"*

Vaglieri continues: ‘Several of these hadith are cited in the
bibliography, but it does not include the hadith which, although
reporting the sentence, omit to name Ghadir Khum, or those
which state that the sentence was pronounced at al-Hudaybiyya.
The complete documentation will be facilitated when the
Concordance of Wensinck has been completely published. In
order to have an idea of how numerous these hadiths are, it is
enough to glance at the pages in which Ibn Kathir has collected
a great number of them with their isnads.

It is time the western scholarship made itself familiar with the
Shi‘i literature of the early days as well as of the contemporary
period. There is no need to wait for Wensinck’s Concordance.
The Shi‘i scholars have produced great works on the issue of
Ghadir Khum. Here I will just mention two of those. The first is
‘Abagat al-Anwar written in Persian by Allama Mir Hamid
Husayn al-Musawi (d 1304 AH) of India. Allama Mir Harmd
Husayn has devoted two bulky volumes (consisting of about
1,080 pages) on the isnad, tawatur and meaning of the hadith of
Ghadir. The second is Al-Ghadir in 11 volumes in Arabic by
Allama Abdul Husayn al-Amini where he gives with full
references the names of 110 sakaba of the Prophet and also 84
tabi‘un (disciples of the sahaba) who have narrated the hadith of
Ghadir. He has also chronologically given the names of the
historians, traditionalists, exegetists and poets who have
mentioned the hadith of Ghadir from the first until the fourteenth

Islamic century.

IV. Shaban & His New Interpretation
Among the latest work by the western scholarship on the history

of Islam is M A Shaban’s Islamic History AD 600-750, subtitled
‘A New Interpretation,’ in which the author claims not only to
use newly discovered material but also to reexamine and
reinterpret material which has been known to us for many

1sEncyclopaedia of Islam, 1953, see under *Ghadir Khum.'

decades.

& L::; Oihéilsban, a lecturer of Arabic at SOAS of the University
con He, w:iz: Pr‘;;?l?red to even consider the event of Ghadir
Propts] e S: ) e.famou_s Shi‘ite tradition that he [the
hoplet] de gnate A'h as his successor at Ghadir Khum
. be taken seriously.” Shaban gives two ‘new’

or not taking the event of Ghadir seriously: reons

‘Su is i i
reluccltlaz:lr;e e:rent 1s inherently improbable considering the Arabs’
O entrust young untried men wi
ol ! n with great responsibili
o l;trl:lil’]?torle); at no point do our sources show th: Madilhnz
ity behaving as if they had heard of this designation.”¢

Let iti i
us critically examine each of these reasons given by Shaban

(1) The traditional reluctance of the Arabs to

i[:te:; ::::i; dgl;:::tn resif)nsibility. _First of all, had n::tn :;l;s;’r)::;nzf
e ma y things tc? which the Arabs were traditionally
rcluctantl‘y? Thi:()‘ttrlf:lscll?::)::le . ?Cc:pted e prans 4

‘ reluctance,’ instead of bej

::::::::: ﬁ::jm;t th; app(:)‘intment of Ali, is actually p:;lgi t;:
et used. {It e Shi a%s. They agree that the Arabs were
beonn o pt Imam Ali as the Prophet’s successor not only
o ot B byoung age but also because he had killed their
o o I the tha}ttles of Islam. According to the Shi‘as, Allah
o Imaml;:'lel:luctar].ce when after ordering the Prophet to
s ha b £ ;1 aj his succ’essor (‘O Messenger! Convey
by saying o ‘Alf hc fo you..."), He reassured His Messenger
The Proptes aas coe:n Il\:;lslsli(;:;ogect you from the people’ (5:67).
no matter whether the Arabselil::dcin:: 3:1::3 message ol Allah,

(l:\:;)t::;vz;,t ;:li tr:dlt:f)nal reluctance’ was not an irrevocable
o the rj soctety as Shaban wants us to believe, Jafry
e O og ' g:z f}?"4.f1r1y Detfelopmem of Shi‘a Islam, says: ‘Our,
ey o ITI t_o point out that, though the ‘Senate’
e i e-Islamic Makkah was generally a council of

Yy, the sons of the chieftain Qusayy were privileged to

t A h e } y Y
n, Is, Hiss AD 5 s Ca Ti 1 {=M Uni rsit 55, | 1 p 1
M Shaba !amfc or) SO0-7 0, mbrid, {~ VErsl Pre: > 97 . 6.
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m this age restriction and were admitted to the
council despite their youth. In later times, more liberal
concessions seem to have been in vogue; Abu Jahl was admitted
despite his youth, and Hakim ibn Hazm was admitted when he
was only 15 or 20 years old.’” Then Jafry quotes Ibn ‘Abd
Rabbih: ‘There was no monarchic king over the Arabs of
Makkah in the jahiliyyah. So whenever there was a war, they
took a ballot among chieftains and elected one as *King,’ were
he a minor or a grown man. Thus on the day of Fijar, it was the
turn of Banu Hashim, and as a result of the ballot Al-Abbas,
who was then a mere child, was elected, and they seated him on

the shield.”"’

Thirdly, we h
during the last days of his life

be exempted fro

ave an example in the Prophet’s own decisions
when he entrusted the command

of the army to Usama ibn Zayd, a young man who was hardly
20 years of age.”® He was appointed over the elders of the
Muhajirun and the Ansar, and, indeed, many of the elders
resented this decision of the Prophet." If the Prophet of Islam
could appoint the young and untried Usama ibn Zayd over the
elders of the Muhajirun, then why should it be ‘inherently
inprobable’ to think that the Prophet had appointed Imam Ali

as his successor?

.

al reluctance to entrust tried men with great
e young age of Imam Ali, Shaban
f the Arabs in entrusting ‘untried

men with great responsibility.’ This implies that Abu Bakr was
selected by the Arabs because he had been ‘tried with great
I doubt whether Shaban would be able to
cation of his claim from Islamic history.
s entrusted by

(2) The tradition
responsibility. Apart from th
also refers to the reluctance o

responsibilities.”
substantiate the imph
One will find more instances where Imam Ali wa

1"s H M Jafry, The Origin and Early Development of Shita Islam, Qum: Ansariyan

Publications, n.d., p 22
v\ H Haykal, The Life
1976, p 492.
19Gee the Tabagat of Ibn Sa‘d and other majof works on Seerah.

aof Muhammad, tr Al-Faruqi (n.p., American Trust Publications,

86

the Pro :
Al waspll;;: l\:}t}h %rt?at:{ responsibilities than Abu Bakr. Ima
ind in Makkah duri ’ m
to misl . ng the Prophet’s migrati
WllFiousead tlllc enemies and also to return tll:e przml;gtl'”atlon
Al was g:;) C-Tlhmh were given in trust to the PrOPhI:; Ilfl: o
of Islam in w}:’; hgl' eate;lresponsibilitiw during the early. bat::;
¢ was always successfu
bara’ . sful. When the .
z(*\bu I;:iagalmt the pagan Arabs of Makkah was re\izla(;a;'] o
I was entrusted to convey i ed, first
on thi o y it to the Makkan
entrusltidgreat responsibility. was taken away fromS ,}l:' ut fater
b to Imam A.h. Imam Ali was entrusted with ltiln a{ld
CXpedjtiof:]ntS c';f Medina while the Prophet had gone oe Cl]:y
expedition (c: Y:buk. Imam Ali was appointed the leader gf :h:
to mind at rmd:ln?nilthes: are just a few examples which come
R - lheretore, on a com i .
Abi Talib parative level, Ali i
was a person who had been tried and entrusted l!m
greater responsibilities than Abu Bakr ed with

(3) The behaviour
of the Medi i
o . - : nan communit
o t;;a:on of Ghadir. Firstly, if an event can be p)rroj:do e
o theccepnr:(i academic standards (of the Sunnis, of s,
reaction of the people to that event is imr;latel(':i(:i;l e

Secondly, the same ‘traditi
) ' e ‘traditional rel )
di . . uctance’ used b
sc:;l:'gin the declaration of Ghadir can be used lrn:rfar : ha.ban to
el :m l;{)v.vards the event of Ghadir. This tlia:l??t "
ce, besides other factors which are beyond the sc tloﬂa:‘
ope o

this paper,? can b
; ’ e used to i .
Medinan community., explain the behaviour of the

Thirdi .
events{;ﬁ::};‘);fll tlhe Medn?an community was silent during the
many among th:m :11? mAl away from the khilafah, there were
Khum, On quite a fe o had 'mtnessed the declaration of Ghadir
of the Prophet to b: occa.lslons’ Imam Ali implored the sahaba
Here 1 will ‘ust 'ar w1tnfess to the declaration of Ghadi

Just mentron one instance which took place in Kulflo;

during the khilafah
f N
death. of Imam Ali, 24 years after the Prophet's

®For more details iZVi,
, s¢¢ 8 8§ A Rizvi, Imamate, Tehran: WOFIS, 1985, pp 120-121
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Imam Ali heard that some people were doubting his claim of
precedency over the previous khulafah, therefore, he came to a
gathering at the mosque and implored the eyewitnesses of the
event of Ghadir Khum to verify the truth of the Prophet’s
declaration about his being the lord and master of all the
believers. Many sahaba of the Prophet stood up and verified the
claim of Imam Ali. We have the names of 24 of those who
testified on behalf of Imam Ali, although other sources like the
Musnad of Ibn Hanbal and Majma’ as-Zawa'id of Hafiz al-
Haythami put that number at 30. Also bear in mind that this
incident took place 25 years after the event of Ghadir Khum,
and during this period hundreds of eyewitnesses had died
naturally or in the battles fought during the first two khulafah’s
rule. Add to this the fact that this incident took place in Kufa
which was far from the centre of the sahabas, Medina. This
incident which took place in Kufa in the year 35 A.H. has itself
been narrated by four sahaba and 14 tabi‘un and has been
recorded in most books of history and tradition.”!

In conclusion, the behaviour of the Medinan community after
the death of the Prophet does not automatically make the
declaration of Ghadir Khum improbable. I think this will suffice
to make Shaban realize that his is not a ‘new’ intepretation,;
rather it exemplifies, in my view, the first stage of the classical
response of the Sunni polemicists — an outright denial of the
existence of an event or a hadith which supports the Shi‘i views
— which has been absorbed by the majority of the western
scholars of Islam.

Y. Conclusion

In this brief survey, I have shown that the event of Ghadir
Khum is a historical fact which cannot be rejected, and that in
studying Shi‘ism, the precommitment to the Judeo-Christian
tradition of the orientalists was compounded with the Sunni
bias against Shi‘ism. Consequently, the event of Ghadir Khum

'For full references, see Al-Amini, Al-Ghadir, Vol 1, Tehran: Mu’assatul Muwahhidi,
1976, pp 166-186.
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wsﬁ .1gpored by most western scholars and emerged from
oblivion only to be handled with scepticism and reinterpretation.

I hope this one example will convince at least some western
schol.ars to reexamine their methodology in studying Shi‘ism
and l‘nstead of approaching it largely through the works o;
heresiographers like Ash-Sharistani, Ibn Hazm, Al-Magrizi and
Al-Baghdadi who present the Shi‘as as a heretical sect of Islam,

they should turn to more objecti
jective works of both th 1
well as the Sunnis, ' " Shias as

}"f'he Shi‘as are tired, and rightfully so, of being portrayed as a
‘eretncal sect that emerged because of the political and economic
circumstances of the early Islamic period. They demand to

represent themselves instead of being represented by their
adversaries.
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In the Name of Allah, the Merciful, the Compassionate
Chapter 4

The Theological Aspects
of Ghadir

By Husein Khimjee

All Praise and Glory belong to Allah, Lord of the universe and
the Only True Sovereign. I praise Allah, and from Him do 1
crave support and guidance. And I seek refuge in Allah from the
malice of my nafs and from any evil act; whomever Allah guides
can never go astray; and whomever is misguided by Allah is
truly lost and can never find guidance.

I testify that there is no god but Allah, the Only One, and He
has no partner of any sort, and I testify that Muhammad is His
Slave and Messenger sent by Allah with total guidance and true
faith so that he should proclaim it over all the other ideologies;
and in this Allah Himself is the Witness.

And peace and blessings of Allah be on our Leader and the
Prophet, the Seal of the Prophets, sent as a blessing to mankind,
Muhammad (Abul-Qasim). And peace and blessings of Allah be
on his progeny, the purified, just as Allah Himself has revealed
in the Qur’an: ‘Verily, Allah intendeth but to keep off from you
(every kind of) uncleanliness, O ye People of the House, and
purify you (with) a thorough purification’ (33:33).

I thank Allah for making me into a Muslim and for His
Bounteous Help, for indeed without His Bounteous Help this
article would not have been possible. I pray to Allah that He
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nd increases our faith and knowledge and brings
pt as Muslims. Amen.

guides us all a
about our death in no other state exce

One of the most unique things in any aspect of Islamic theology

is that its truth manifests itself in our daily lives. All that is
required to see€ this is a little pondering. Take, for example, the
theology expanded in the Qur’an that all things have their own
term appointed. Thus, the Qur'an tells us: ‘What! Reflect they
not within themselves; (to se€ clearly that) created not Allah the
heavens and the earth and what 18 between them twO except

with truth, and for an appointed term?’ (30:8)

The principle — ajal, or more precisely, fi ajalin musammah —
manifests itself very clearly in our daily lives. Thus we find that
n appointed term of its own, whether

everything around us has a
neral kingdom.

it belongs to the animal, vegetable of mi

With this principle, it becomes very interesting when we note
that even prophcthood had a life cycle of its own; for it started
with Prophet Adam, upon whom be peace, and ended with the
Seal of the Prophets, Prophet Muhammad, peace and blessings

be upon him and his family. Indeed this aspect of prophethood

is popular with many Muslim thinkers and scholars of the past.
ple, thata Sufi poét,

Thus we are shown in one source,' for exam
Mahmud Shabistari, wrote in his book Gulshan-i-Raz, the
following couplet in Farsi:

‘Nabuwwat ra zuhur ra az Adam amad Kamalash dar wujud

Khatam amad.’ (The first appearance of prophethood was in
Adam and its perfection was in the Seal of the Prophets.)

We find in this couplet a reference pointing clearly to the life
cycle prophethood went through beginning with Adam and
flowering with the Last Prophet.

But this has posed a ditemma for mankind becausc while
prophethood reached its optimurn, the history of humanity has

propheihood sached s PO T T

1Syed Hosen Nasr, Ideals and Realities of Islam, Boston: Georse Allen & Urwin

Beacon Press, 1966, p 68.

an

Me, whosoever foll
ows My guid
nor shall they grieve.’ (2:38)g ance on them shall be no fear

This dilemma for mankind is i

e d . very serious as well as | i

" mae;;(c;;lz t::;zllx;ebwnhout thelguidancc from Al;iashmttﬁzst:t?g'

ey s Stat: s;xch that it could not be salved’. I\JI.'cmki::ldS

o ho loss: (103:2) and forgetfulness (36:78

most imponant lyh e carries the burden of the trust . Zl,

covenant with A a (71172-173). The dilemma is also interes:lit;

because Al mpl}']omlse cannot fail and yet we clearly see th ;

e o prop ethopd ended with the Last Proph e
self declares him the ‘Seal of the Prophets’ ;:,3?:?:1:0)—1—}le

The truth of the matter is that th
e tr : e only answer to this di i
So!miol: tt:i ;izlsord; lof Ghadir .Khum. Apart fron:spcli'lcl:frilr'r:]a .
e o hp; 0 .em, Ghadir also charts once and for algl \
v onen e %uidancc and salvation of mankind. Ghad;
provides once Chaﬁr all the usu! of the only acceptable faith to
o the Guran ‘::St?gfntlhc defence of which we find directly
{3:19). And in a;lothe;' plaf:c('o‘rii"y:)a vone dodres (o follony o
faith other than Islam, fa lan yuqblg;) nr:i:;zlr(‘:ciz i?illllo'\:)ba
it be

accepted of him); and in th
s e He : .
those who are lost’ (3:85). reafter he will be in the ranks of

Most important]
y, the final revelati
took place . ion from Allah to the Pr
cealc ;’ - I:ltaiha;: and the ‘fatc of the salvation of mank?:: !
about Allah’s s.al ¢ revelation is clear and leaves no doul;S
religion for oe over Islam. ‘This day have I perfected yo :
chosen for y ul’ lcompleted My Favour upon you, and z e
you Islam as your f cale ¥ ’ ave
ther ) ) aith’ (5:3). Ghadir’ ;
efore very interesting and must be seen in its trut:S I:::Sologty is
pective.
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Islam believes that all prophets were Muslims.? By this doctrine,
they gave a clear message to worship only One God, Allah.
They each proclaimed their prophethood and they each warned
about the impending Day of Judgement. Since the prophethood
had not yet ended, they also declared about the advent of the
final Prophet;’ with whom not only would end the prophethood
but also, as is obvious, the process of revelation. Henceforth,
there would be no revelation and no new scripture. The Qur’an,
therefore, would be protected by Allah Himself so that no one
would ever tampef with it.* One reason for Allah's guarantee of
the Qur'an’s protection is that together with the “Itrat of the

Prophet, 1t would act as al-thaqal al-akbar (the weightiest of the
heaviest) force in guiding mankind in the absence of the
iso from the hadith of Al-Thagalayn.’

Prophet. This is clear a
{ of the Prophet would be to uphold

The prime duty of the ‘Itra
n and disallow any innovations or

the injunctions of the Qur'a

e makes this theology very clear. Islam reached its flowering
in Prophet Muhammad, upon whom be peace. All the prophets that preceded him were
Muslims. The Qur'an testifies this for each prophet. See for example the discussion
Prophet Yaqub {(Jacob) had with his sons in the Qur'an — 2:131-132. Also see 2:130.
ibn Maryam (Jesus) gives glad tidings ‘of an
e shall be Ahmad (ie., the ‘Praised Omne/’
n both in the Tawrat {Torah) as
18:18 and the Gospel of John

2(yur discussion in this articl

3Gee for example 6:6 where Prophet Isa
apostle to come after me, whose nam
Muhammad). [t must be said that such prophecies are sce
well as the Jujil (Gospel). See for example, Deuteronomy

14:16, 15:26 and 16:7.

‘Undoubtedly We (Allah) have sent down the Message {Qur'an) and
This guarantee has already withstood the test of

years several attempts have been made to distort

om Allah. The Qur'an is the only

d exactly as it was revealed.

‘See 159 —
assuredly We will guard it (forever).’
time because in the last two hundred
not only the Qur'an but all revealed scriptures fr
scripture that remains totally unaltered and is presente
is as follows: ‘Inni Tarikun fikumu ai-thagalayn,

$The actual wording of this hadith
bar fa Kitabu Rabbiy wa amma

al-thagal al-akbar wa al-thagal al-asghar. Fa amma al-ak
al-thagal al-asghar fa ‘jrrati Ahli Baytiy fahfizuni fihima falan tadatlu me tamassakium
bikima.” (1 am leaving behind you the two weights, the greater and the lesser. As for the
greater, it Is the Boak of my Lord and as for the lesser, it is my progency the People of my
House. Guard well my memory through the 1wo weights! You will not go astray as long as
you hold fast 1o both of them.’) (Al-Ayyashi, Abu al-Nasr Muhammad ibn Mas'ud ibn
Ayyash al-Sulami al-Samargandi, Kitab Tafsir, edited by Hashim al-Rasuli ai-Mahallati,

vol 1, p 5}

Q4

Since humanit
Y henceforth would )
the Sunnah u be gulded by the Qur’
the demise o:}:‘l‘:f ;n Imam and since the immediate ?m;;n Efmd
peace, the Pr e Prophet would be Imam Ali. upo after
throu,ghout }?phet- hf’S shown Imam Ali as hi; cfear: :’ hom be
Khum. As is mission leading up to the event fuccessqr
Charti:;g th;\re s.haj.l see, that in doing so, the Prophet “; Ghadir
principles of the Usul-e Din to be foll 3ds clearly
owed.

There are inci
both Shit Szzeﬁum:sld;r:lse r;corded in all authentic sources —
where the unnat wa al-Jama‘ah .
wvor all 0;2 (::)h% ziisdw:enced .Imam Ali to indicate (:1:“:30—:1
declaration of h'is Coon gan immediately with the very ﬁryst
that led to the invﬁa(:? ethoo.d to his near relatives. The events
sources. Allah commao l:;lm his near relatives are clear from ali
We know that he i ° ed t!]e Prophet to warn the relatives
commandsd by Al[al-!:v"l[t';d his relatives and warned them as
was o do at Bhadis e Prophet gave at that time, just as he
Khutbah (the theolo atf thf: end of his mission, an eloquent
the end of which o thCh we shall look at a little late

ch Imam Ali was advanced as his succcssorr) *

Imam Al
1 as a compani
. on wh :
merits. These are: 0 possessed nine other excellent

(1) Imam Ali was
the first m ; :
Prophet of Allah, an to believe in Muhammad as the

(2) v
2) When the Prophet received the command from Allah t
o

#We see both these princi
principles clearl oo .
the sermons of Ima C y applying in the lives of the T
; 1 Ma
abandoning the Qur?;nf:::!nth{a? “ B:laghah warn about innov::i;:l: l::'a!::: any of
Umar al-Khattab, Im . unnah of the Prophet, W 1 refigion and
, Imam Al . We also see that
L K, e ey D £ e el
. (4] . . lOWIN

Imam Hasan laid in his treaty with Muqa::iy:ve find this was also the first conditioﬁ
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leave Medina, Imam Ali willingly risked his life by sleeping in
his bed covered in the blanket used by.the F‘ro;()iheI::I:l  asan
(3) Imam Ali together with Lady Fatimah an L
and Imam Husayn, peace be upon all of them,.were u e
blanket with the Prophet’ when Jibreel (Gabriel) brf)ugzﬂ he
news and the Prophet recited the verse: ‘Innama' yundut mc:m’
liyudhhiba ‘ankumu rrijsa Ahlul Bayti was yutahhrrukur:c a e
(‘Verily, Allah intendeth but to keep off from yot::l (e rli'z' -
of) uncleanliness, O ye People of the House, and purily
ith) a thorough purification.’) _ e
?:) D)uring the battle of Khaybar, the Prophet saniidt:;at .
would send to fight the enemies one whom Pfllah wourl notp
to shame because he loved Allah and His :;i-e‘:sz Sgo n; e
. and although Imam Al ha S,
Prophet called Imam Ali, an . 1
the Il)’rophet apphed saliva from his own mouth onto I;r:gn b
eyes, prayed for him and handed him the flag.
: d from Khaybar victorious.
r?u';"rl]lee Prophet sent Imam Ali with the revealed verSf:s fr(})lmt
ES)rat al-Bara‘a (al-Tawbah) 10 read to the infidels saying t Aall ;
olllﬂy Imam Ali could convey the revelation because Imam
Al
him and he was from Imam .
\(Zz;slt:(;r;:adina once the Prophet blocked all the doors zll)‘cn";"?‘i
into the Prophet’s mosque except the dolor of Ima:lx;’:i A :n e
Prophet also explained later from the pulpit that he g
ded by Allah. .
Cfi)m"[r'rlllin?rop}fet told Imam Al that he (Ali) wouldhl?e (ttl:]e;
(gu)ardian of ali the believers, male and female, after his
het’s) demise. 3 |
f;)osh’hen)thc Prophet was leaving for the exp;'dl:;‘?n (:;1 ':':,gt;ulcc)f
i in behind
het asked Imam Al to rem?m ;
:‘: dfx:(;p“?hen Imam Ali showed a desire to accompany hm;] (sc;
th:t he‘ should get a chance to attain th? status of sf:;i.efo
[martyr] in the battlefield), the Prophet said to&ma:x(Mo!;es).
Ali, you are to me what Harun (Aaron) was to IMus

In he ¢ isode Of dith-e Q sq e rted widel y in authe“nc Islamic sources of a.“
t P Hadit 1. poO! 1
SlChOO]S Oi thoughl.
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(The only difference is that) there will be no prophets after me.’
(9) At Ghadir, the Prophet said clearly: ‘Man kuntu mawlahu Ja

hadha Aliyun mawlahu.’ (Of whoever I am the mawla, (this) Ali
is his mawla.’

There are several other occasions where the Prophet clearly
indicated the succession of Imam Ali.8

The above incidents leave no doubt that the Prophet was
already preparing the Ummah for the concept of imama under
whom the Ummah would continue to receive guidance. From
the merits discussed above, I shall now briefly discuss the last
two (numbers 8 and 9). This is because the article has to be brief
(but please see footnotes for additional reading material).

It has been wrongly argued by some Muslims, as our sources
show,” that it was only once that the Prophet uttered the words
indicating the status of Imam Ali as that of Harun (Aaron)
except that there would be no prophets after him. The fact of the
matter is that it was several times, and indeed at different
occasions, the Prophet is shown to have uttered this status of
Imam Ali. In fact, even Mu‘awiya had reminded this hadith of
the Prophet to someone who had asked him a question and
Mu‘awiya replied by asking him to seek the answer of such
problems from Imam Ali because, as Mu‘awiya said, even Umar
al-Khattab used to ask Ali for solutions to difficult problems.!®

EOne occasion that I am very tempted to include in this article is the revelation of 5:55
recorded in the Qur’an, This was the occasion when Imam Ali gave away a ring from his

finger to a beggar who had entered the Prophet’s Mosque in Medina. The ring was given
in the state of occasions (rukuh). The exegetes tell us that the Prophet, pleased at Imam
Ali's action, made a du'a to Allah to strengthen his back and appoint Imam Al as his
successor just as Allah had strengthened the back of Prophet Musa (Moses) by
appointing for him Harun (Aaron), his brother. The exegetes tell us that hardly had the
Prophet completed this dir’a when this revelation descended: ‘Verily your Wali is (none
other except) Allah and His Apostle and those who believe, those who establish prayer

and pay zaka: (poor-rate), while (even though) they be in occasions.” For Prophet
Musa's dir'a please see 20:29-32 and 20:36.

See for example Ai-Muraji‘as (translated in Englkish as The Right Path), p 1711X,

YAllama Sharifuddin quotes this from Ahmad ibn Hanbal's Musnad. Also sce The

Right Path, p 175fT.
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When the Prophet announced only the door of Imam Adli

leading to the inside of the Prophet’s mosque be left open to the
exclusion of all other doors and explained from the pulpit that it
was the command of Allah, the Prophet also added that Ali’s
position in relation to him was similar to Harun’s with Prophet
Musa (except that the prophethood will end with Muhammad).

In a heart-rendering occasion when the Prophet was establishing

the brotherhood between the Muhajirun and the Ansar, on both

occasions the Prophet reserved Imam Ali’s brotherhood only
for himself and said to him that his (Al’s) position with the
Prophet was the same as Harun's position was with Prophet
Musa except that there would certainly be no prophets after the
prophethood of Muhammad. Imam Ali asked on that occasion,
what then, would he inherit? The Prophet replied: “What the
prophets before me left as inheritance: the Book of their Lord
and their own Sunnah and you will be with my daughter
Fatimah in my castle in Paradise and you are my brother and
my associate.” Then the Prophet recited this verse from the
Qur’an: ‘And We shall remove from their hearts any lurking
sense of injury; (they will be) brothers (oyfully) facing each

other on thrones (of dignity)’ (15:47."

The above events, recorded in authentic Islamic sources, should
leave no doubt in anyone's mind that the Prophet clearly
showed that: (1) he was the Seal of the Prophets; (2) the
guidance of mankind would still continue but in the person of

Imam Ali who was endowed with ‘ilm'? and was the foremost in

all respects in the matters of faith; (3) the Imam would inherit

the Book of Allah and the Sunnah of the Prophet with which he
could continue 1O guide mankind; (4) the guidance would

continue in his ‘Jtrat as outlined in the hadith of al-Thagalayn,

and (5) the hadith of al-Thaqalayn clearly showed that the
Qur'an and the Prophet's ‘Jtrat are inseparable and the guidance

\igee The Right Path, » 193.
Prophet he said: ‘4na medinatu al-'ilmi wa ‘Aliyyun

111y a popular hadith from the
and Al is its door."

babuhka.’ (‘1 am the city of knowledge

QR

must be derived from both. In this r
st e der? egard, the Prophet’s {
are clear & ford;tr;:z;:d.upon the believers neither tg go alf::cfl(’:;
e imams for o the:v:s;f they would perish nor to lag behind the
[mams for even ther ; ey would perish, and never to teach the
e e mams would always be ahead in their
nowiecke (snee | egr are the bearers of ‘ilm-e ladunni and th
h propheSiCdtgh of the Qur’an). In this regard, the Proph i
o e at there would emerge misguided people l\):vhc
e truco;:rpt Is]am_but there would also be in alc;
el o ::vers of his AAl al-Bayt who would counter-
ot suoh cortups AMS. I"I‘he Prophet warned against choosin
ot the ot (the 1o al-Bayt, the Prophet said, are like the heacgl
e the oo e | fanced head will always guide correctly) or
e T € af:el because the face is guided only by th
ot s lilwelt’htradltlon, the Prophet has said that they A};
saved and those t:l: rxijgf:tﬁ? ih- Ehose o Ao e
saved ! re destroyed. Also, i
Israe:-lotr;,ozlele‘ihz:re like the ‘Gate of Repentance’”,c:;l t::(ghe‘:
; entered therein were forgiven by Allah am

In thi

Clearl; cr)ti:rglirfi‘;;n Imam of the Sunnis, Imam Shafe‘i has mad

clear erml.. - ti:znlos:;:cze?plt; led astray by their beliefs in t;:

e of ¢ : nce, in the Name of Allah I b

o fpze (s:alvat:ion, that is the Akl al-Bayt of Mustafa ?::d;d lthc

prophe I{(I, and I caught hold of the Rope of Allah ,that i ah ?f
e commanded us to hold fast to the Ro;;e T e

Thisis ar ¢ to th Qu‘ 57-5
C‘CICIIC (4 r'an 2:57-58. The Bani Israel were Ewven Secull.ty in the
town of plenly by Allah Ihcy were asked to enter the gate Wlt!l llu!“lllly seeklﬂg
22} uld be forgive The Bani Israel instead changbd the
forgiveness from Allah and “ley WO TEIVEN.
SPCCI.BI word given them to ask fOTglVCIIC Yy pass d thl’ough ale. As
55 as the 1 the & . a ICSult

Allah sent plagues u
pon th
repeatedly.’ em from heaven because ‘they infringed (Allah’s commands)
n

"Allama Sharifuddi
in has quoted this ;
Shahabuddeen. Sce also The Right Path ';’ToRlshfar al-Saadi by Tmam Abu Bakr ibn
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the ‘Itrat of the Prop

traditions the Prophet
left for the world to end, Allah will extend that day until there

will emerge a man whose name
family will be my family so that he wil

het. In one of the most extra-ordinary
has said: ‘Even if there was only one day

will be my name and whose
1 fill the earth with justice

and equity just as it is filled with tyranny and wickedness.””

The above hadith also makes clear that the world itself has a
term {ajal) and it will come to an end one day. Until such time
the Prophet had left a clear guidance he showed both in the very
first khutbah he gave to his relatives and also at Ghadir. It is
interesting to look at both these sermons of the Prophet to see a

clear thesis in which the Prophet has charted a path for mankind

1o follow once and for all. Thus, when the Prophet called his
faith. These

relatives, he clearly established the usul of our
d beautifully in his sermon at Ghadir as

principles manifeste
mons and end my article.

well, I shall now turn to both these ser

Like his khutbah at Ghadir, his first khutbah is also famous and
is recorded in many books. The Prophet said:

€O my relatives, you know that) indeed the leader of the

caravan would never betray the peopie of his own caravan. By
Allah, evenif could lie to ail mankind I would never lie to you

(since you are my very own); and even if I could betray ail

mankind never would 1 betray you.
whom there is no other God (Tawhid) that indeed without any
doubt, 1 am the Prophet unto you particularly and to mankind
generally (Nabuwwah). By Allah you will all die just as you sleep
every night. Then you will get up (from your graves) just as yoil
get up every day\(ﬁrom your beds) (Qiyamahy, and without any
doubt, an account will be taken from you for your deeds and
you will be awarded with rewards for the good (you did) and be

retributed for the evil you did’ (Adalah). Then he asked, ‘S0 let

me know which of you is willing to assist me in this task and to

vSyed Haydar al-Amuli, Jami al-Asrar wa Manba' al-Anwar, D 102. The explanation

given 1o this hadith is that filling the carth with justice’ means that he (Imam Mahdi) will
bring about the rule of Allab (Tawhid) — i.e., the Quran and the Sunnah of the Prophet
hirk and corTu ption.

—- in place of polytheism — e, $

< Fd

share my b
cxccmoryofunr]den,ﬂso that he may become my brother and th
y will and my successor among you?' (Imama) )

As we know, it
, It was Imam Ali wh
oe e . 1 who stood up and said, *
i) rz theo:c?(;ﬁlh, I will share this burden of yotfrs.‘ Ass\z:;dr, Od
rom the acco Sr;;sd,.t‘l:{;?r.ophct placed his hand on the nc:cke ?)f
: "This is my brother and the executor of my

will and my succe
550 .
him.’ r among you. So listen to him and obey

Thus began the mission of the *

e g . e ‘Seal of the Prophets.’

o Przpher: ir::rz Ali played an important role in th:ss:.:i:: Zt;

Hail oo e ne day as the Prophet had finished his final

e mcss;n:ngr;lo Medina, Allah commanded him to
of it because the cgor-nmacnzr?a};et‘lrfn ulit et oy
o thou didst i

m:lg:‘t) ;::;th;:; :“tht':l}llcd and proclaimed His Mi:wsil:mno’t,(St'}t;(’;;l
he o d the caravan. People who were ahm were
reca plac"eﬂ;z :n:listltu}:ie-gath?red and a quick pulpit wa: fe:;::ie
o Prace was ak o the junction where people could depart to '
et own thel;)sr and therefore was the ideal place for all gto
rayers were pento n:p(:lf?t had to say for the final time. The zuh?
e oo oot -t: in congregation, after which the Prophet
bed 1 cameﬁ; ) p}lI (some sources say it was made from th
o el ‘;,e ere the l?rophet began his most eloquentt3
oy in hich we see Iamazmg r?semb]ances of his very first
aran as far as USU c‘af our faith are concerned. With thi

ed the multitude to testify that he did deliver thlz

message and thus com .
. pleted hi i
praising Allah and said: s mission. The Prophet began by

‘Al praise belon
. gs to Allah. In Hi
Him do I crave s . im do I put my faith and f
upport. Himdo I't - rom

I) seek agai . rust and His protecti

'I)'he mi:gal'!:isiithe malice of our souls and the evil:o(:"tzzmc)in &

guided bgyu;;m have no guide except Him, and those \;h;c:l )
can never go astray. | bear witness that there r1:

no one worthy of worshi
. €xXc i
am His Slave and M esseg ger f'Pt Him and that I, Muhammad,
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Then he said that Allah had already informed him that the days
of his life were coming to an end. He said: ‘But you and 1, each
one of us must answer unto Allah for all the things that are due
from us. What then do you sayT

The multitude witnessed this to be so. Then the Prophet asked
the multitude if they would also witness that Allah is One, and
that he is His Apostie who is speaking to them on His command
and the Resurrection and Judgement, Heaven and Hell and the
Life Hereafter are all certainties. The multitude again witnessed.

The Prophet continued: ‘Now then, listen to me carefully, for I
have been commanded to tell you that I will be taken away from
your midst, but i leave with you as my legacy (for the whole
Ummah) two most important things, namely, the Book of Allah
(the Qur’an) and my descendants, the Ahl al-Bayt. Never shall
they be separated from one another, and 50 long as you adhere
to both of them you will never be led astray after me. Therefore,
O people, this is my last will and testament unto you that you
should always remain faithful to the Qur'an and the Ahl al-Bay!
as true Muslims until death. Do not lag too far behind them and
do not walk ahead of them, for either way you will go astray.
But follow them and walk in their footsteps and they will guide

you along the Straight Path (Sirat ul-Mustagim).’

The Prophet then asked the multitude if he was not mote
worthy of their obedience than their own souls. And the
multitude replied: ‘Yes, verily, yes, O Prophet of Allah.’

The Prophet then lifted Imam Ali and showing him to all sides
he said: ‘Of whomever I am the mawla, (this) Ali is his mawla.’

Then he asked the multitude if he had truly and faithfully
delivered the message. The multitude replied again: “Yes, verily,
yes, O Prophet of Allah’

So then, the Prophet said another important statement: ‘Let
those who are present here convey to those who are absent.’

Now if we ponder over this khutbah and compare it with the
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very first khut
bah, we find to our amazement a clear chart ofo
ur

usul and also a clear
path for h i
the term of the human cycle umanity to follow to the end of

The Prophet asked the multitude i i
oo . e in this khutbah to witn
accozmabliil:l:u?:whzd). Then he told them thc.eyt v:islsl u!:e
e Apoaie of Al ah (Adalah). Then he asked them if he was n :
e Apostle of A ah (Nabuwwah). Then the Prophet proclaim:d
mam Allas 1 Rmawla of all (Imama). Then he asked them t
ness th ¢ Resurrection, Judgement, Heaven and H y
ereafter are undoubted certainties (Qiyamah) Fhand

And lastly, he asked the multit i

e & ude to proclaim this mes

al Qur,al: (t::lls;sli :hti duty of Muslims in all generations if:uzz
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